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P   
arashat Shoftim continues both Moses’ review of selected laws from the Books 
of Exodus, Leviticus, and Numbers and his introduction of those laws that, 
until then, had not been pertinent for the generation about to enter the Land of 

Israel. Specifically covered are the new judicial system, further details regarding the prohi-
bition of idolatry, laws of sacrifices, the establishment of the monarchy, the priests’ entitle-
ments and divisions, divination vs. prophecy, cities of refuge, theft, testimony, perjury, war, 
and unwitnessed murder.

Thus we see that the authority of all four principal forms of Jewish leadership—judi-
cial and legislative (the judge), executive (the king), ritual (the priest), and religious (the 
prophet)—are confirmed and formalized in this parashah.

Inasmuch as all four of these offices are discussed within the same parashah, whose 
name is shoftim, “judges,” it follows that the Torah considers the judge to be the generic 
prototype of leadership. This is because the role of the judge, as envisioned in this parashah, 
is to ensure that the behavior of both the individual and the nation conform to the Torah’s 
ethical, moral, and ritual standards, thereby ensuring the welfare of both the individual 
and the community as they combine to form a well-functioning, safe, productive, and holy 
society. The maintenance of such a society is essential as the basis of revealing God’s pres-
ence on earth, making the world fit to be God’s home; as we recall, society’s degeneration 
into a lawless jungle and humanity’s banishment of God from life brought about the Flood.

In the context of the overall theme of the Book of Deuteronomy, teshuvah—the call to 
return to God after a period of estrangement or lapse in commitment, as well as the tools 
to do so—parashat Shoftim highlights the necessity to empower and submit to authority, to 
subject our behavior to the review of those with whom we have entrusted the task of help-
ing us live our lives in accordance with God’s plan and wishes.

This submission to authority is not, in the Torah’s scheme, a surrender to totalitarian 
oppression necessitated by the concession of human imperfection. On the contrary: since 
our essence, our Divine soul, intrinsically desires only to do God’s will in the fullest sense, 
fulfilling our unique Divine potential without hindrance, any deviation from that course 
is antithetical to our nature. Submission to an authority who determines if we are acting 
in consonance with the Torah’s directives is thus simply a way of facilitating being true to 
our innermost selves.

שֹׁפְטִים48
Shoftim

Overview
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The conclusion of parashat Shoftim expresses this notion most eloquently. When the 
victim of an unwitnessed murder committed outside city limits is discovered, the Torah 
prescribes an elaborate ritual designed to remove any presumed, collective guilt for this 
crime from the community at large. Inasmuch as murder—depriving a person of the abil-
ity to fulfill his or her life’s mission—is the archetypal sin, and thus a metaphor for all sin, 
this ritual is in effect stating that we cannot ultimately be held responsible for sinning; it 
is because we are out of our native element in this material, God-denying world that we 
sometimes fall into behavior unworthy of our Divine origin. It is thus God’s doing, so to 
speak, that there is such a thing as sin, its purpose being that we reach a higher level of 
Divine consciousness by repenting and repairing the damage caused, through proper and 
sincere teshuvah.

�

The first authority to whom we must submit our behavior for scrutiny is our own, inner 
judge, our intellect, whose task it is to govern our emotions and actions according to the 
Torah’s instructions. Inasmuch as the mind by nature rules over the heart, we can use the 
unfortunately largely untapped power of our mind to both steer our life in the direction we 
know it should go as well as to release our innate love and fear of God from their imprison-
ment at the hands of our ingrained materiality.

�

The opening phrase of this parashah—“You must appoint judges and sheriffs”—indicates 
that the commandment to appoint judges includes the commandment to establish a well-
trained and well-equipped police force to act as the arm of the law, enforcing the judges’ 
decisions when necessary.

In the present order, this police force is an unavoidable necessity; in fact, the Talmudic 
sages state that “a judge without a sheriff is not a judge.” In contrast, in the messianic fu-
ture, when God will “remove the spirit of impurity from the earth,” this police force will 
become superfluous; litigants will willingly fulfill the judges’ decisions. The prophet Isaiah 
therefore informs us that in those days, God “will restore your judges as in former times, 
and your counselors as of yore,”1 but makes no mention of sheriffs.

Yet, the name given to this parashah is simply Shoftim (“judges”), not Shoftim veShotrim 
(“judges and sheriffs”), so even though the parashah discusses the necessities of the present, 
its name focuses our sights on the ideal state of the messianic future, when sheriffs will not 
be necessary.

Among the many laws and customs that constitute our current practice of Judaism, 
there are those that will change or even be superseded after the Redemption. Until then, 
however—no matter how close we approach the time of Redemption—they remain in ef-
fect in their present form. Conversely, there are numerous commandments and practices 
whose fulfillment has been suspended during the exile; these cannot be fulfilled until after 
the Redemption.

Nevertheless, one way of hastening the advent of the Redemption is by living with 
“messianic consciousness,” that is, by living already—as far as permissible and possible—
the way we will live after the Messiah comes.2 It follows that readily heeding the instruc-
tions and advice of our “judges”—the religious authorities who apply the Torah’s teach-

1.  Isaiah 1:26.
2.  See Tanya, chapter 37 (46b); Sefer HaMa’amarim Melukat, vol. 3, pp 47-48.
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ings to the specificities of each generation—without the need for “sheriffs” to enforce 
their instructions, is itself a way of ushering in the messianic era.3

3.  Based on Sefer HaSichot 5749, vol. 2, pp. 666-670, 674; Sefer HaSichot 5751, vol. 2, pp. 780-786.
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First Reading

 RASHI 

 CHASIDIC INSIGHTS 

7. Isaiah 1:26.  8. Likutei Sichot, vol. 34, pp. 104-105, vol. 14, pp. 277-279, vol. 24, pp. 441-442.  9. Hitva’aduyot 5747, vol. 3, p. 232.  
10. Likutei Sichot, vol. 23, p. 95.  

נִים הַפּוֹסְקִים אֶת  יָּ 18  שֹׁפְטִים וְשֹׁטְרִים. "שׁוֹפְטִים" — דַּ
ין  כִּ מַּ ין: וְשֹׁטְרִים. הָרוֹדִין אֶת הָעָם אַחַר מִצְוָתָם, שֶׁ הַדִּ
ין  דִּ אֶת  עָלָיו  ל  קַבֵּ יְּ שֶׁ עַד  וּבִרְצוּעָה,  ל  מַקֵּ בְּ וְכוֹפְתִין 
בָטֶיךָ. מוּסָב  כָל עִיר וָעִיר: לִשְׁ עָרֶיךָ. בְּ כָל שְׁ וֹפֵט: בְּ הַשּׁ
בָטֶיךָ,  לִשְׁ לְךָ  ן  תֶּ תִּ וְשֹׁטְרִים  שֹׁפְטִים  לְךָ".  ן  תֶּ "תִּ עַל 
בָטֶיךָ.  לִשְׁ לְךָ:  נֹתֵן  אֱלֹהֶיךָ  ה'  ר  אֲשֶׁ עָרֶיךָ  שְׁ כָל  בְּ
בֶט וּבְכָל עִיר  בֶט וָשֵׁ נִין לְכָל שֵׁ יָּ יבִין דַּ מּוֹשִׁ ד, שֶׁ מְלַמֵּ
יקִים  נִין מֻמְחִים וְצַדִּ יָּ ה דַּ פְטוּ אֶת הָעָם וְגוֹ'. מַנֵּ וָעִיר: וְשָׁ
לֹא  מָעוֹ:  מַשְׁ כְּ ט.  פָּ מִשְׁ ה  תַטֶּ 19  לֹא  צֶדֶק:   פֹּט  לִשְׁ
לֹּא  שֶׁ ן  יָּ לַדַּ אַזְהָרָה  עָנוֹת,  הַטְּ עַת  שְׁ בִּ אַף  נִים.  פָּ יר  תַכִּ
ב;  יוֹשֵׁ וְאֶחָד  עוֹמֵד  אֶחָד  לָזֶה,  ה  וְקָשֶׁ לָזֶה  רַךְ  יְהֵא 

מִין  תְּ מִסְתַּ חֲבֵרוֹ,  אֶת  ד  מְכַבֵּ ן  יָּ הַדַּ שֶׁ רוֹאֶה  שֶׁ כְּ שֶׁ לְפִי 
ֹחַד  י הַשּׁ פֹּט צֶדֶק: כִּ ח שֹׁחַד. אֲפִלּוּ לִשְׁ טַעֲנוֹתָיו: וְלֹא תִקַּ
ה אֶת  יַטֶּ לֹּא  ר שֶׁ נּוּ, אִי אֶפְשָׁ ל שֹׁחַד מִמֶּ בֵּ קִּ ֶ יְעַוֵּר. מִשּׁ
בָרִים  דְּ יקִם.  צַדִּ בְרֵי  דִּ זְכוּתוֹ:  בִּ לַהֲפֹךְ  אֶצְלוֹ  לְבָבוֹ 
ךְ  רְדֹּף. הַלֵּ טֵי אֱמֶת:  20  צֶדֶק צֶדֶק תִּ פְּ קִים, מִשְׁ הַמְצֻדָּ
הוּא  דַאי  כְּ  . תָּ וְיָרַשְׁ חְיֶה  תִּ לְמַעַן  יָפֶה:  ין  דִּ ית  בֵּ אַחַר 
יבָן  רָאֵל וּלְהוֹשִׁ רִים לְהַחֲיוֹת אֶת יִשְׂ שֵׁ נִין הַכְּ יָּ מִנּוּי הַדַּ
עָלֶיהָ  בוֹ  לְחַיְּ רָה.  אֲשֵׁ לְךָ  ע  תִטַּ 21  לֹא  אַדְמָתָן:   עַל 
ה  לֹא תַעֲשֶׂ עַת נְטִיעָתָהּ, וַאֲפִלּוּ לֹא עֲבָדָהּ, עוֹבֵר בְּ ְ מִשּׁ
ח ה'  ל עֵץ אֵצֶל מִזְבַּ רָה כָּ ע לְךָ אֲשֵׁ עַל נְטִיעָתָהּ: לֹא תִטַּ
יִת:   הַר הַבַּ אֱלֹהֶיךָ. אַזְהָרָה לְנוֹטֵעַ אִילָן וּלְבוֹנֶה בַיִת בְּ

כָל  בְּ לָךְ  י  מַנֵּ תְּ וּפֻרְעָנִין  נִין  יָּ 16:18 דַּ

בְטָיךְ  י יְיָ אֱלָהָךְ יָהֵב לָךְ לְשִׁ קִרְוָיךְ דִּ

קְשׁוֹט: 19 לָא  ין דִּ א דִּ וִידֻנּוּן יָת עַמָּ

ין וְלָא  מוֹדַע אַפִּ תְּ תַצְלֵי דִין לָא תִשְׁ

ר  מְעַוֵּ שׁוֹחֲדָא  אֲרֵי  שׁוֹחֲדָא  ל  תְקַבֵּ

מִין  תְגָּ פִּ וּמְקַלְקֵל  ימִין  חַכִּ עֵינֵי 

הֵי  תְּ טָא  קֻשְׁ טָא  20 קֻשְׁ רִיצִין:  תְּ

תֵחֵי וְתֵירַת יָת אַרְעָא  דִיל דְּ רָדִיף בְּ

תִצּוֹב  21 לָא  לָךְ:  יָהֵב  אֱלָהָךְ  ייָ  דַּ

חָא  סְטַר מַדְבְּ ל אִילָן בִּ רַת כָּ לָךְ אֲשֵׁ

ד לָךְ:  י תַעְבֶּ דַייָ אֱלָהָךְ דִּ

proper behavior, as well. Analogously, our spiritual 
“judges” comprise both our study of the Torah—
which teaches us which influences are beneficial 
(and therefore permitted) and which are detrimen-
tal (and therefore forbidden)—and our behavior in 
accordance with the Torah’s teachings. Our spiritual 
“sheriffs” are required only when our evil inclina-
tions interfere with the orderly functioning of our 
spiritual judiciary, in which case we have to mobi-
lize ourselves to oppose their evil machinations. We 
do this by carefully considering how harmful it is to 
ignore the Torah’s injunctions and by deprecating 
and scorning the advocates of rebellion, both within 
us and without.

In this context, we can understand why Moses did 
not appoint sheriffs when the Jewish people were 
in the desert and why, by the same token, regarding 
the messianic future, God only promises to “restore 
your judges as in former times”7 but not the sheriffs. 
Both in the desert and in the messianic future, evil 
did not and will not hold sway over us, so there was 
and will be no need for extreme measures to ensure 

that we follow God’s will.8

19 Bribery blinds the eyes of the sage: What is 
insidious about bribery is that it does not make us 
consciously act immorally or irrationally; rather, it 
skews our sense of judgment, making us sincerely 
believe that our warped perception is indeed ob-
jective and just. The Torah therefore tells us that it 
“blinds the eyes of the sage,” implying that even 
after accepting the bribe, the individual remains a 
sage, fully capable of logical reasoning, but that he 
has become blind to objective truth; having become 
predisposed to the rightness of the briber, his logic 
proceeds from a predetermined base.9

Thus, it follows that besides common bribery—a 
monetary or other type of gift—there also exists a 
subtler form of bribery: the simple awareness of 
self. A judge, or for that matter, anyone seeking to 
ascertain the truth about anything, must approach 
his subject without any sense of selfhood, for even 
the slightest degree of self-awareness will cause his 
perception to be subjective, and therefore incorrect, 
even if only subtly so.10

ר  אֲשֶׁ֨ יךָ  בְּכָל־שְׁעָרֶ֔ תֶּן־לְךָ֙  תִּֽ ים  טְרִ֗ וְשֹֽׁ ים  פְטִ֣ 16:18 שֹֽׁ

ם מִשְׁפַּט־ פְט֥וּ אֶת־הָעָ֖ יךָ וְשָֽׁ ן לְךָ֖ לִשְׁבָטֶ֑ יְהָֹוה֧ אֱלֹהֶ֛יךָ נֹתֵ֥
ח  וְלֹֽא־תִקַּ֣ פָּנִ֑ים  יר  תַכִּ֖ לֹ֥א  ט  מִשְׁפָּ֔ 19 לֹֽא־תַטֶּ֣ה  דֶק:  צֶֽ
ם:  י צַדִּיקִֽ ף דִּבְרֵ֥ יסַלֵּ֖ וִֽ ים  עֵינֵי֣ חֲכָמִ֔ יְעַוֵּר֙  חַד  י הַשֹּׁ֗ כִּ֣ חַד  שֹׁ֔
רֶץ  אֶת־הָאָ֔ וְיָרַֽשְׁתָּ֣  חְיֶה֙  תִּֽ עַן  לְמַ֤ ף  תִּרְדֹּ֑ דֶק  צֶ֖ 20 צֶ֥דֶק 

ךְ: ס ן לָֽ יךָ נֹתֵ֥ אֲשֶׁר־יְהָֹוה֥ אֱלֹהֶ֖
יךָ  צֶל מִזְבַּ֛ח יְהָֹוה֥ אֱלֹהֶ֖ ה כָּל־עֵ֑ץ אֵ֗ ע לְךָ֛ אֲשֵׁרָ֖ 21 לֹֽא־תִטַּ֥

ךְ:  עֲשֶׂה־לָּֽ אֲשֶׁ֥ר תַּֽ
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Deuteronomy 16:18-21 

 CHASIDIC INSIGHTS 

1. Exodus 18:13-26; above, 1:9-18.  2. Likutei Sichot, vol. 34, pp. 98-104.  3. Exodus 23:8.  4. Exodus 34:13; above, 12:3.  5. Siftei Kohen 
on this verse.  6. Above, 1:15. 

18 You must appoint judges and sheriffs for your-
self in all your cities: The word used for “cities” 
here literally means “gates.” Allegorically, then, this 
verse can be interpreted to refer to the “gates” of 
the body—the ears, eyes, nose, and mouth, through 
which external stimuli enter our consciousness. We 

are thus bidden to station “judges and sheriffs” 
to guard these gates so that we not be invaded by 
pernicious entities that could be detrimental to our 
spiritual health and integrity.5

As has been seen,6 the judges were not only re-
sponsible for rendering judgment but for enforcing 

The Judicial System in the Promised Land
16:18 Moses continued, “When you enter the land, you must replace your current 
judiciary, which is organized according to the numerical division of the people,1 
with a new hierarchy composed of local and regional judges. You must appoint 
judges and sheriffs for yourself in all your cities that God, your God, is giving 
you. The job of the sheriffs is to enforce the judges’ rulings, threatening the people 
with clubs and whips if necessary. Until now, sheriffs were not needed, appar-
ently because I myself appointed the judges and the people therefore accorded 
them sufficient deference. When you enter the land, however, and appoint new 
judges without my approbation, these judges may occasionally need the assistance 
of sheriffs, so you must be prepared for this eventuality.2

You must appoint separate judges and sheriffs for each of your tribes and cities. 
If a city comprises members of different tribes, a separate court must be set up in 
that city for each tribe. Appoint judges who are expert and righteous, to ensure 
that they will judge the people by rendering fair judgments.
19 Tell these judges: ‘You must not pervert justice. You must not show partiality 
to either of the litigants—not even by treating them differently while hearing their 
testimony—for this will affect their ability to present their respective cases. As you 
have been taught,3 you must not accept a bribe—even if you are confident in your 
ability to judge the case fairly regardless—for bribery perforce blinds the eyes of 
the sage to the faults of the person who gave the bribe and perverts the just words 
of the Torah, twisting them in the mind of the judge.’
20 Conversely, as litigants, do not automatically assume that all courts will be eq-
uitable. Justice, justice must you pursue, by realizing that it is your responsibility 
to seek reliable courts. In any case, appointing righteous judges is so crucial that 
doing so will earn you sufficient merit for which you may live and take posses-
sion of the land that God, your God, is giving you.

Idolatry
21 You have been told not to worship idols, and moreover, to uproot all deified 
trees you encounter in the Land of Israel.4 In addition, you must not even plant for 
yourself such a deified tree, for even merely planting such a tree is a punishable 
offense, whether or not you worship it. Furthermore, you must not plant any type 
of tree or build a house near the altar of God, your God, that you will make for 
yourself, i.e., on the Temple mountain.
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15. See below, 19:15-21.  

 RASHI 
בֶת אֶבֶן אַחַת, לְהַקְרִיב  בָה. מַצֶּ 22  וְלֹא תָקִים לְךָ מַצֵּ
ח  ח אֲבָנִים וּמִזְבַּ נֵא. מִזְבַּ ר שָׂ מַיִם: אֲשֶׁ ָ עָלֶיהָ אֲפִלּוּ לַשּׁ
הָיְתָה  חֹק  י  כִּ נֵא,  שָׂ זוֹ  וְאֶת  לַעֲשׂוֹת,  ה  צִוָּ אֲדָמָה 
ימֵי  בִּ לוֹ  אֲהוּבָה  הָיְתָה  שֶׁ י  פִּ עַל  וְאַף  נַעֲנִים.  לַכְּ
חֹק  אֵלּוּ  אוּהָ  עֲשָׂ שֶׁ מֵאַחַר  נָאָהּ,  שְׂ ו  עַכְשָׁ הָאָבוֹת, 
בָר רָע. אַזְהָרָה  ח וְגוֹ' כֹּל דָּ לַעֲבוֹדָה זָרָה:  1  לֹא תִזְבַּ
בּוּר רָע. וְעוֹד נִדְרְשׁוּ בּוֹ  ים עַל יְדֵי דִּ קָדָשִׁ ל בְּ לַמְפַגֵּ
רִיתוֹ.  בְּ 2  לַעֲבֹר  ים:   קָדָשִׁ חִיטַת  שְׁ בִּ רָשׁוֹת  דְּ אָר  שְׁ
ר  לֹּא לַעֲבֹד עֲבוֹדָה זָרָה:  3  אֲשֶׁ כֶם שֶׁ רַת אִתְּ ר כָּ אֲשֶׁ
ן הָעֵדוּת:  5  וְהוֹצֵאתָ  יתִי. לְעָבְדָם:  4  נָכוֹן. מְכֻוָּ לֹא צִוִּ
ם "אֶל  עָרֶיךָ וְגוֹ'. הַמְתַרְגֵּ אֶת הָאִישׁ הַהוּא וְגוֹ' אֶל שְׁ

נִינו1ּ:  ן שָׁ כֵּ ינָךְ", טוֹעֶה, שֶׁ ית דִּ עָרֶיךָ" — "לִתְרַע בֵּ שְׁ
א  אֶלָּ אֵינוֹ  אוֹ  בּוֹ.  עָבַד  שֶׁ עַר  שַׁ זֶה  עָרֶיךָ",  שְׁ "אֶל 
וְנֶאֱמַר  ה  לְמַטָּ עָרֶיךָ"  "שְׁ נֶאֱמַר  בּוֹ?  דּוֹן  נִּ שֶׁ עַר  שַׁ
לְמַעְלָה  הָאָמוּר  עָרֶיךָ"  ְ "שּׁ מַה  לְמַעְלָה,  עָרֶיךָ"  "שְׁ
עַר  ה שַׁ עָרֶיךָ" הָאָמוּר לְמַטָּ עָבַד בּוֹ, אַף "שְׁ עַר שֶׁ שַׁ
אוֹ  עֵדִים  נַיִם  6  שְׁ "לְקִרְוָיךְ":   וְתַרְגּוּמוֹ:  בּוֹ,  עָבַד  שֶׁ
לְךָ  רַט  פָּ ה  לָמָּ נַיִם,  שְׁ בִּ עֵדוּת  מִתְקַיֶּמֶת  אִם  ה.  לֹשָׁ שְׁ
עֵדוּת  נַיִם  ְ שּׁ מַה  נַיִם,  לִשְׁ ה  לֹשָׁ שְׁ ישׁ  לְהַקִּ ה?  לֹשָׁ שְׁ בִּ
זוֹמְמִין  ין  נַעֲשִׂ וְאֵין  אַחַת,  עֵדוּת  ה  לֹשָׁ שְׁ אַף  אַחַת, 

ם:   זֹּמּוּ כֻלָּ יִּ עַד שֶׁ

רַחֵיק  דְּ קָמָא  לָךְ  תְקִים  22 וְלָא 

יְיָ  קֳדָם  תִכּוֹס  17:1 לָא  אֱלָהָךְ:  יְיָ 

י יְהֵי בֵהּ מוּמָא  ר דִּ אֱלָהָךְ תּוֹר וְאִמַּ

יְיָ  אֲרֵי מְרָחָק קֳדָם  ישׁ  בִּ עַם  מִדַּ כֹּל 

ינָךְ  בֵּ כַח  תְּ יִשְׁ 2 אֲרֵי  הוּא:  אֱלָהָךְ 

לָךְ  יָהֵב  אֱלָהָךְ  ייָ  דַּ רְוָיךְ  מִקִּ חֲדָא  בַּ

בִישׁ  דְּ יָת  ד  יַעְבֵּ י  דִּ תָא  אִתְּ אוֹ  בַר  גְּ

קְיָמֵהּ:  עַל  ר  לְמֶעְבַּ אֱלָהָךְ  יְיָ  קֳדָם 

3 וַאֲזַל וּפְלַח לְטַעֲוַת עַמְמַיָּא וּסְגִיד 

אוֹ  לְסִיהֲרָא  אוֹ  א  מְשָׁ וּלְשִׁ לְהוֹן 

דִית:  פַקֵּ לָא  י  דִּ מַיָּא  שְׁ חֵילֵי  לְכָל 

יָאוּת  ע  וְתִתְבַּ מָע  וְתִשְׁ לָךְ  4 וִיחַוּוּן 

מָא אִתְעֲבִידַת  תְגָּ וָן פִּ טָא כֵּ וְהָא קֻשְׁ

ק  5 וְתַפֵּ רָאֵל:  יִשְׂ בְּ הָדָא  א  תּוֹעֶבְתָּ

תָא  אִתְּ יָת  אוֹ  הַהוּא  בְרָא  גַּ יָת 

א  בִישָׁ מָא  תְגָּ פִּ יָת  עֲבָדוּ  י  דִּ הַהִיא 

בְרָא  גַּ יָת  ינָךְ  דִּ ית  בֵּ לִתְרַע  הָדֵין 

אַבְנַיָּא  בְּ מִנּוּן  וְתִרְגְּ תָא  אִתְּ יָת  אוֹ 

רֵין סָהֲדִין אוֹ  וִימוּתוּן: 6 עַל מֵימַר תְּ

קְטוֹל  ב  חַיַּ דְּ יִתְקְטֵל  סָהֲדִין  לָתָא  תְּ

לָא יִתְקְטֵל עַל מֵימַר סָהִיד חָד: 

יךָ: ס ים לְךָ֖ מַצֵּבָ֑ה אֲשֶׁ֥ר שָׂנֵ֖א יְהָֹוה֥ אֱלֹהֶֽ 22 וְלֹֽא־תָקִ֥

הְיֶה֥ בוֹ֙  יִֽ ר  אֲשֶׁ֨ ה  וָשֶׂ֗ יךָ שׁ֣וֹר  יהָֹוה֨ אֱלֹהֶ֜ לַֽ 17:1 לֹֽא־תִזְבַּח֩ 

יךָ הֽוּא: ס י תֽוֹעֲבַ֛ת יְהָֹוה֥ אֱלֹהֶ֖ ע כִּ֧ ל דָּבָ֣ר רָ֑ מ֔וּם כֹּ֖

יךָ  אֱלֹהֶ֖ אֲשֶׁר־יְהָֹוה֥  יךָ  שְׁעָרֶ֔ ד  בְּאַחַ֣ בְקִרְבְּךָ֙  י־יִמָּצֵ֤א  2 כִּֽ

בְּעֵינֵי֥  ע  אֶת־הָרַ֛ יַעֲֽשֶׂ֧ה  ר  אֲשֶׁ֨ ה  אֽוֹ־אִשָּׁ֗ ישׁ  אִ֣ לָ֑ךְ  ן  נֹתֵ֣

ים  אֱלֹהִ֣ יַּֽעֲבֹד֙  וַֽ לֶךְ  3 וַיֵּ֗ בְּרִיתֽוֹ:  ר  עֲבֹ֥ לַֽ יךָ  יְהָֹוֽה־אֱלֹהֶ֖

לְכָל־צְבָ֥א  א֛וֹ  חַ  לַיָּרֵ֗ א֣וֹ  וְלַשֶּׁ֣מֶשׁ |  לָהֶ֑ם  חוּ  וַיִּשְׁתַּ֖ ים  אֲחֵרִ֔

רַשְׁתָּ֣  וְדָֽ עְתָּ  וְשָׁמָ֑ גַּד־לְךָ֖  4 וְהֻֽ יתִי:  לֹֽא־צִוִּֽ אֲשֶׁ֥ר  יִם  הַשָּׁמַ֖

את  הַזֹּ֖ הַתּֽוֹעֵבָ֥ה  ה  נֶֽעֶשְׂתָ֛ ר  הַדָּבָ֔ נָכ֣וֹן  אֱמֶת֙  וְהִנֵּה֤  ב  הֵיטֵ֔

ה  אִשָּׁ֨ אֶת־הָֽ אוֹ֩  הַה֡וּא  ישׁ  אֶת־הָאִ֣ 5 וְהֽוֹצֵאתָ֣  ל:  בְּיִשְׂרָאֵֽ

יךָ אֶת־ ע הַזֶּה֙ אֶל־שְׁעָרֶ֔ ר הָרָ֤ שׂ֠וּ אֶת־הַדָּבָ֨ וא אֲשֶׁ֣ר עָ֠ הַהִ֜

6 עַל־ תוּ:  וָמֵֽ ים  אֲבָנִ֖ בָּֽ ם  וּסְקַלְתָּ֥ אִשָּׁ֑ה  אֶת־הָֽ א֖וֹ  ישׁ  הָאִ֕

ת  יוּמַ֔ הַמֵּ֑ת לֹ֣א  יוּמַ֣ת  ים  עֵדִ֖ א֛וֹ שְׁלֹשָׁ֥ה  ים  עֵדִ֗ ֣�יִם  שְׁנַ י |  פִּ֣

ד:  י עֵד֥ אֶחָֽ עַל־פִּ֖

1.  ספרי. 

by showing that the witnesses could not have witnessed the events15 if this can be 
demonstrated to be the case for all of the witnesses, whether there are two or three 
witnesses or any greater number. The accused may not be condemned to death 
by the testimony of only one witness.
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Deuteronomy 16:22-17:6 

11. See Genesis 28:18-22, 31:13, 45 ff, and 35:14.  12. Leviticus 7:18.  13. Leviticus 19:5-6.  14. Rashi on Zevachim 41b, s.v. Kegon SheNatan.  

22 You must not erect for yourself a single-stoned altar-pedestal, even in order to 
offer up sacrifices to God on it. Even though God did not oppose the use of such 
altar-pedestals in the patriarchal era,11 they are now something that God, your 
God, hates, because the Canaanites have since then made its use part of their 
idolatrous rites.

Improper Intentions in Sacrificing
17:1 You have been told that you must not eat the meat of a sacrificed animal if 
the person who slaughtered it did so in the course of articulating his intention 
that its meat be eaten outside the prescribed times for doing so;12 and that when 
you slaughter an animal as a sacrifice, you must do so with the intention that it 
be eaten within the prescribed time limit.13 In addition, slaughtering an animal as 
a sacrifice with the intention that it be eaten outside its prescribed time is subject 
to a restrictive commandment: You must not slaughter to God, your God, an ox, 
sheep, or goat that acquires a defect through any improper pronouncement by its 
slaughterer, i.e., through an articulation of his or her intent to eat it outside of the 
prescribed time for doing so, for God, your God, considers this an abomination. 
In contrast, the sacrifice is not invalidated if you merely harbor such an intention 
in your thoughts but do not articulate it.14

Punishment for Idolatry
2 If there be found among you, within one of your cities that God, your God, 
is giving you, a man or woman performing the quintessential act that God, your 
God, deems evil, transgressing His covenant with you that you not serve idols
3 by going and worshipping other deities and prostrating him or herself before 
them, or before the sun, the moon, or any heavenly body, all of which I have 
commanded you not to worship;
4 and the crime is reported to you, and you—via your legal surrogates, the court—
hear the report from valid witnesses, and you (again, through the court) investi-
gate the matter thoroughly; and it is found to be true because the evidence sup-
plied by all the witnesses agrees, establishing that this abomination has indeed 
been committed in Israel;
5 you (again, via your emissaries, the court) must bring the man or woman who 
has committed this evil thing to the gate of the city in which the idolatry was 
committed, this man or woman, and you must pelt them with stones as described 
below, intending that they die thereby.
6 The idolater, who is liable to death, must be condemned to death by the court 
by virtue of the testimony of a minimum of two witnesses. The testimonies of the 
witnesses combine to form one testimony, which as such can only be disqualified 
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ה,  וּפְרִישָׁ לָה  הַבְדָּ לְשׁוֹן  "הַפְלָאָה"  ל  כָּ לֵא.  יִפָּ י  8  כִּ
ם  דָּ ין  בֵּ לְדָם.  ם  דָּ ין  בֵּ ךָ:  מִמְּ ה  וּמְכֻסֶּ נִבְדָל  בָר  הַדָּ שֶׁ
לְדִין  אי  זַכַּ ין  דִּ ין  בֵּ לְדִין.  ין  דִּ ין  בֵּ טָהוֹר:  לְדָם  טָמֵא 
בְרֵי  ין נֶגַע טָמֵא לְנֶגַע טָהוֹר: דִּ ב: וּבֵין נֶגַע לָנֶגַע. בֵּ חַיָּ

א  בָר — זֶה מְטַמֵּ דָּ הְיוּ חַכְמֵי הָעִיר חוֹלְקִים בַּ יִּ רִיבֹת. שֶׁ
ד  ה: וְקַמְתָּ וְעָלִיתָ. מְלַמֵּ וְזֶה מְטַהֵר, זֶה מְחַיֵּב וְזֶה מְזַכֶּ

קוֹמוֹת:   ל הַמְּ בוֹהַּ מִכָּ שׁ גָּ קְדָּ ית הַמִּ בֵּ שֶׁ

קַדְמֵיתָא  הֵי בֵהּ בְּ 7 יְדָא דְסָהֲדַיָּא תְּ
א  עַמָּ דְכָל  וִידָא  לְמִקְטְלֵהּ 
בִישׁ  דְּ עָבֵד  י  וּתְפַלֵּ בַתְרֵיתָא  בְּ
מָא  תְגָּ פִּ ךְ  מִנָּ י  סֵּ יִתְכַּ 8 אֲרֵי  ינָךְ:  מִבֵּ
ינָא  דִּ ין  בֵּ לִדְמָא  מָא  דְּ ין  בֵּ לְדִינָא 
שׁ  לְמַכְתַּ סְגִירוּ  שׁ  מַכְתַּ וּבֵין  לְדִינָא 
קִרְוָיךְ  בְּ ינָא  דִּ ת  פְלֻגַּ מֵי  תְגָּ פִּ סְגִירוּ 
יְיָ  יִתְרְעֵי  י  דִּ לְאַתְרָא  ק  וְתִסַּ וּתְקוּם 

הּ:  אֱלָהָךְ בֵּ

our lives. The former intention is wholly operative, 
focused on accomplishing the Divine task at hand; 
the latter intention is more creative, focused on inte-
grating the lesson to be learned from the command-
ment into our lives as a force for spiritual growth. 
As we know, when we accepted the Torah at Mount 
Sinai, we did so by saying, “We will do and we will 
learn,”25 prefacing “we will do”—performing God’s 
will—to “we will hear”—studying and understand-
ing the Torah. This nuance perfectly expressed our 
unconditional commitment to our relationship with 
God. Accordingly, the “judges” are secondary to the 

“sheriffs”; the creative side is merely the prerequi-
site to the executive side.

This, however, is only half the story. Prefacing “we 
will do” to “we will learn” equally implies that “we 
will do” is prefatory to “we will learn”; in other 
words, even after we have executed God’s will, there 
is still intrinsic value to understanding it and inter-
nalizing it. This is because our Divine imperative to 
make the world into God’s home applies not only to 
our faculty of action but to our intellect and emo-
tions, as well. They, too, must be refined and infused 
with Divine consciousness.26

ם  כָּל־הָעָ֖ וְיַד֥  הֲמִית֔וֹ  לַֽ אשֹׁנָה֙  בָרִֽ הְיֶה־בּ֤וֹ  תִּֽ ים  עֵדִ֞ הָֽ 7 יַד֣ 
ךָ: פ ע מִקִּרְבֶּֽ עַרְתָּ֥ הָרָ֖ חֲרֹנָה֑ וּבִֽ בָּאַֽ

ין  ין־דִּ֣ בֵּֽ ם  לְדָ֜ ם |  ין־דָּ֨ בֵּֽ ט  לַמִּשְׁפָּ֗ ר  דָבָ֜ מִמְּךָ֨  יִפָּלֵא֩  י  8 כִּ֣
יתָ  וְעָלִ֔ וְקַמְתָּ֣  יךָ  בִּשְׁעָרֶ֑ ת  רִיבֹ֖ י  דִּבְרֵ֥ גַע  לָנֶ֔ גַע֙  נֶ֨ וּבֵ֥ין  ין  לְדִ֗

יךָ בּֽוֹ:  ר יְהָֹוה֥ אֱלֹהֶ֖ ל־הַמָּק֔וֹם אֲשֶׁ֥ר יִבְחַ֛ אֶ֨

� INNER DIMENSIONS �
[8] The Sanhedrin: The contrast between per-
forming God’s commandments in order to sim-
ply fulfill His will vs. performing them in order 
to glean the specific spiritual effects unique to 
each one can be viewed as a study in the contrast 
between simplicity and complexity. God’s un-
derlying will common to all the commandments 
is undifferentiated; it is the simple will that we 
make this world into His home. In contrast, each 
individual commandment owes its uniqueness to 
the delight God experiences in our performance 
of it, which is different for each commandment 
since each one accomplishes a different aspect of 
transforming the world into His home.
But besides the specific delight associated with 
the fulfillment of each commandment, there is a 
higher state of delight, which, like will, is undif-
ferentiated. This simple delight is not attached 
to any specific referent, but is God’s overall de-
light in creation; it serves as the source both of 
His will to create the world as a setting in which 
the transformation of reality into His home can 

take place as well as the specific delight embod-
ied in the performance of each individual com-
mandment as its fulfillment propels the world 
toward that same goal. This supernal, undiffer-
entiated delight is expressed most eloquently 
through the ongoing expansion of the Oral Law, 
vested in general in the Sanhedrin but in particu-
lar in every Jew as he or she merits to reveal new 
insights from the Torah’s inexhaustible fountain. 
Inasmuch as the human creation of Torah is pos-
sible only through the highest form of imitatio 
Dei, the virtual merging of the human self with 
the Divine self, it is the highest expression of 
God’s undifferentiated essence.
“Therefore,” God tells us, “I, God, love justice,”27 
and the sages teach us28 that the proper imple-
mentation of the Torah’s system of justice and 
jurisprudence, correctly applying the Torah’s vi-
sion to all facets of human experience, hastens 
the ultimate Redemption, which will signify the 
completion of the Divine task to transform real-
ity into His home.29
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16. Exodus 19:13; Sanhedrin 6:4.  17. Below, 21:22-23.  18. Leviticus 18:28.  19. Sanhedrin 63a, cited by Rashi on Leviticus 19:26; 
Mishneh Torah, Sanhedrin 13:4..  20. Exodus 21:1.  21. See Exodus 33:1.  22. Exodus 21:1; Numbers 11:16-17, 24-25.  23. See on Exodus 
19:5; Mishneh Torah, Melachim 9:14.  24. On 16:18, above.  

8 The Sanhedrin: The Sanhedrin, the high court of 
71 judges, inherits its authority from Moses and the 
70 elders whom God selected to assist him in his ca-
pacity as the supreme legal authority of the Jewish 
people.22 Its basic function is judicial: to render final 
decisions in all matters of law brought before it by 
lower courts or designated specifically for its judg-
ment. In addition, it is responsible for ensuring that 
the populace know the law and obey it—assisted, 
when necessary, by law-enforcement officers (“sher-
iffs”). In these respects, it fills the same function in 
the Torah’s legal system for Jews that non-Jewish 
courts fill within the legal system incorporated 
within the Torah’s Noahide code for non-Jews.23

In addition, however, the Sanhedrin is empow-
ered—within the Torah’s guidelines—to create new 
laws. In this capacity, the Sanhedrin is the seedbed 
of the Oral Torah, expanding it and applying it to 
new cases in accordance with the growth and de-
velopment of civilization. As such, the Sanhedrin 
expresses our most sublime spiritual potential: to 
identify so completely with God that we assume 
His role as the source of the Torah. It is no won-
der, then, that besides possessing judicial expertise, 

members of the Sanhedrin are required to evince 
exemplary moral character and humility. Only 
those who have emptied themselves of ego and self-
interest can serve as the channels through which 
Divine wisdom flows into the world.
As we have seen,24 the Torah’s directive to appoint 
judges and sheriffs throughout the land can be alle-
gorically interpreted to mean that each of us should 
assume personal responsibility for learning the To-
rah and implementing its directives. In this vein, 
the two roles of the Sanhedrin just described—ex-
ecutive and creative—are mirrored in our personal 
relationship with God. The “judges”—our respon-
sibility to learn and teach the Torah—correspond 
to the Sanhedrin’s creative role; the “sheriffs”—
our responsibility to implement the Torah’s teach-
ings—correspond to the Sanhedrin’s executive role.
Similarly, every commandment we perform com-
prises both these facets of relationship with God. 
There is, first of all, the common, underlying inten-
tion behind the performance of God’s command-
ments: to fulfill His will. In addition, there is the 
specific intention behind each individual command-
ment: its unique relevance and capacity to enhance 

7 Death by stoning is to be administered as follows: The hand of the witnesses 
must be the first upon the guilty party, to put him to death: One witness must push 
him from an elevation twice his height; if the fall does not kill him, the second wit-
ness must cast a heavy stone onto his chest; if this, too, does not kill him, then only 
afterwards must the collective hand of all the people kill him by pelting him with 
stones.16 His corpse must then be hung on a pole for a short period of time, taken 
down before nightfall, and then buried.17 The criminal’s relatives must not eat the 
ritual meal of consolation,18 nor may the sentencing court eat at all on the day of the 
execution. These rules apply when any form of capital punishment is administered.19

So must you, as a people, eliminate this evil of idolatry from your midst.

Judicial Hierarchy
8 If a matter in judgment that is brought before you as a judge eludes you—for 
example: whether a particular discharge of blood is blood that would render a 
woman ritually defiled or it is blood that does not, whether a particular legal case 
is a case in which the accused is guilty or it is a case in which he or she is innocent, 
or whether a particular dermal lesion is a lesion that would render a person ritu-
ally defiled or it is a lesion that does not—rendering any such matters subjects of 
dispute in any of your cities because the judges cannot agree upon the verdict, 
you must arise and go up to the place that God, your God, chooses as the site 
for His Temple, for this place will also be the seat of the Sanhedrin, the supreme 
court.”20 (Traveling to the Temple site is termed “going up” because it is considered 
the “top” of the world.21)
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36. Mishneh Torah, Beit HaBechirah 6:11.  37. Exodus 18:14-15.  38. See below, 31:11; Mishneh Torah, Melachim 1:3.  39. Exodus 30:22-
33.  40. Mishneh Torah, Melachim 1:7, 12.  41. Exodus 30:30.  42. Exodus 30:33.  43. Numbers 27:18.  44. On Leviticus 4:22.  

וְאֶל  לֵוִי:  בֶט  ֵ מִשּׁ צְאוּ  יָּ שֶׁ הֲנִים  הַכֹּ ם.  הַלְוִיִּ הֲנִים  9  הַכֹּ
אָר  שְׁ כִּ אֵינוֹ  וַאֲפִלּוּ  הָהֵם.  מִים  יָּ בַּ יִהְיֶה  ר  אֲשֶׁ ֹפֵט  הַשּׁ
מֹעַ לוֹ, אֵין לְךָ  ה צָרִיךְ לִשְׁ הָיוּ לְפָנָיו, אַתָּ שׁוֹפְטִים שֶׁ
מֹאל. אֲפִלּוּ אוֹמֵר  יָמֶיךָ:  11  יָמִין וּשְׂ בְּ א שׁוֹפֵט שֶׁ אֶלָּ

יָמִין,  הוּא  שֶׁ מֹאל  שְׂ וְעַל  מֹאל  שְׂ הוּא  שֶׁ יָמִין  עַל  לְךָ 
מֹאל  שְׂ וְעַל  יָמִין  יָמִין  עַל  לְךָ  אוֹמֵר  שֶׁ כְּ ן  כֵּ שֶׁ וְכָל 
ינִין לוֹ עַד  מְתִּ מַּ אן שֶׁ מְעוּ. מִכָּ מֹאל:  13  וְכָל הָעָם יִשְׁ שְׂ

רֶגֶל:   הָרֶגֶל וּמְמִיתִין אוֹתוֹ בָּ

וּלְוַת  לֵוָאֵי  הֲנַיָּא  כָּ לְוַת  9 וְתֵיתֵי 
ע  יוֹמַיָּא הָאִנּוּן וְתִתְבַּ י יְהֵי בְּ נָא דִּ יָּ דַּ
דִינָא:  דְּ מָא  תְגָּ פִּ יָת  לָךְ  וִיחַוּוּן 
י  דִּ מָא  תְגָּ פִּ מֵימַר  עַל  ד  10 וְתַעְבֵּ
י יִתְרְעֵי  יְחַוּוּן לָךְ מִן אַתְרָא הַהוּא דִּ
ךְ:  פֻנָּ יַלְּ י  דִּ כֹל  כְּ ד  לְמֶעְבַּ ר  וְתִטַּ יְיָ 
ךְ  פֻנָּ יַלְּ י  דִּ אוֹרַיְתָא  מֵימַר  11 עַל 
ד לָא  עְבֵּ י יֵימְרוּן לָךְ תַּ ינָא דִּ וְעַל דִּ
ינָא  י יְחַוּוּן לָךְ יַמִּ מָא דִּ תְגָּ תִסְטֵי מִן פִּ
ע  רְשַׁ ד בִּ י יַעְבֵּ מָאלָא: 12 וּגְבַר דִּ וּשְׂ
קָאֵם  הֲנָא דְּ לָא מִן כַּ לָא לְקַבָּ דִיל דְּ בְּ
ן קֳדָם יְיָ אֱלָהָךְ אוֹ מִן  א תַמָּ שָׁ מָּ לְשַׁ
י  וּתְפַלֵּ הַהוּא  בְרָא  גַּ וְיִתְקְטֵל  נָא  יָּ דַּ
א  רָאֵל: 13 וְכָל עַמָּ שְׂ בִישׁ מִיִּ עָבֵד דְּ
יעוּן עוֹד:  מְעוּן וְיִדְחֲלוּן וְלָא יַרְשִׁ יִשְׁ
אֱלָהָךְ  ייָ  דַּ לְאַרְעָא  תֵעוֹל  14 אֲרֵי 
הּ וְתֵימַר  יָהֵב לָךְ וְתֵירְתַהּ וְתֵיתֵב בַּ
עַמְמַיָּא  כָל  כְּ א  מַלְכָּ עֲלַי  י  אֲמַנֵּ
עֲלָךְ  י  תְמַנֵּ אָה  15 מַנָּ בְסַחֲרָנָי:  י  דִּ
הּ מִגּוֹ  בֵּ יְיָ אֱלָהָךְ  יִתְרְעֵי  י  דִּ א  מַלְכָּ
לָךְ  לֵית  א  מַלְכָּ עֲלָךְ  י  מַנֵּ תְּ אַחָיךְ 
י לָא  בַר נוּכְרַי דִּ אָה עֲלָךְ גְּ רְשׁוּ לְמַנָּ

אֲחוּךְ הוּא: 

הְיֶה֖  יִֽ אֲשֶׁ֥ר  ט  ל־הַשֹּׁפֵ֔ וְאֶ֨ ם  הַלְוִיִּ֔ הֲנִים֙  אֶל־הַכֹּֽ 9 וּבָאתָ֗ 
ט:  הַמִּשְׁפָּֽ דְּבַ֥ר  ת  אֵ֖ לְךָ֔  וְהִגִּ֣ידוּ  רַשְׁתָּ֙  וְדָֽ הָהֵ֑ם  ים  בַּיָּמִ֣
מִן־הַמָּק֣וֹם  לְךָ֔  יַגִּ֣ידוּ  אֲשֶׁ֣ר  הַדָּבָר֙  י  עַל־פִּ֤ יתָ  10 וְעָשִׂ֗

אֲשֶׁ֥ר  ל  כְּכֹ֖ עֲשׂ֔וֹת  לַֽ מַרְתָּ֣  וְשָֽׁ יְהָֹוה֑  ר  יִבְחַ֣ ר  אֲשֶׁ֖ הַה֔וּא 
וְעַל־הַמִּשְׁפָּ֛ט  יוֹר֗וּךָ  אֲשֶׁ֣ר  ה  הַתּוֹרָ֜ י  11 עַל־פִּ֨ יוֹרֽוּךָ: 
עֲשֶׂ֑ה לֹ֣א תָס֗וּר מִן־הַדָּבָ֛ר אֲשֶׁר־יַגִּ֥ידוּ  אמְר֥וּ לְךָ֖ תַּֽ אֲשֶׁר־יֹֽ
י  לְבִלְתִּ֨ בְזָד֗וֹן  אֲשֶׁר־יַעֲֽשֶׂ֣ה  ישׁ  12 וְהָאִ֞ אל:  וּשְׂמֹֽ ין  יָמִ֥ לְךָ֖ 
יךָ א֖וֹ  רֶת שָׁם֙ אֶת־יְהָֹוה֣ אֱלֹהֶ֔ ד לְשָׁ֤ עֹמֵ֞ עַ אֶל־הַכֹּהֵן֙ הָֽ שְׁמֹ֤
ל:  מִיִּשְׂרָאֵֽ ע  הָרָ֖ עַרְתָּ֥  וּבִֽ הַה֔וּא  ישׁ  הָאִ֣ וּמֵת֙  אֶל־הַשֹּׁפֵ֑ט 

אוּ וְלֹ֥א יְזִיד֖וּן עֽוֹד: ס ם יִשְׁמְע֣וּ וְיִרָ֑ 13 וְכָל־הָעָ֖

ךְ  לָ֔ ן  נֹתֵ֣ יךָ֙  אֱלֹהֶ֨ יְהָֹוה֤  ר  אֲשֶׁ֨ רֶץ  אֶל־הָאָ֗ א  י־תָבֹ֣ 14 כִּֽ שני 
כְּכָל־ לֶךְ  מֶ֔ עָלַי֙  ימָה  אָשִׂ֤ מַרְתָּ֗  וְאָֽ בָּ֑הּ  בְתָּה  וְיָשַׁ֣ הּ  ירִשְׁתָּ֖ וִֽ
אֲשֶׁ֥ר  לֶךְ  מֶ֔ יךָ֙  עָלֶ֨ ים  תָּשִׂ֤ 15 שׂ֣וֹם  י:  יבֹתָֽ סְבִֽ אֲשֶׁ֥ר  ם  הַגּוֹיִ֖
לֶךְ  מֶ֔ יךָ֙  עָלֶ֨ ים  תָּשִׂ֤ יךָ  אַחֶ֗ רֶב  מִקֶּ֣ בּ֑וֹ  יךָ  אֱלֹהֶ֖ יְהָֹוה֥  ר  יִבְחַ֛

יךָ הֽוּא:  י אֲשֶׁ֥ר לֹֽא־אָחִ֖ ישׁ נָכְרִ֔ יךָ֙ אִ֣ ת עָלֶ֨ ל לָתֵ֤ לֹ֣א תוּכַ֗



� A CLOSER LOOK �
[15] You may indeed appoint a king over you: 
Moses himself filled the role of king36 in all but 
name,37 and by appointing Joshua as his succes-
sor he effectively invested him as the next de 
facto king.38 After Joshua, however, there was no 
one who acted as the Jewish people’s king, even 
de facto, until Saul was installed as king by the 
prophet Samuel.
Samuel installed King Saul by anointing him 
with the anointing oil,39 and all subsequent 
kings were either similarly anointed, or acquired 
their office by inheritance, or both.40 Although 
the concept of installation by anointment sure-
ly formed part of the Oral Torah adjunct to the 

Written Torah’s description of the institution of 
kingship, it is strange that it is not mentioned 
explicitly—as is installation by anointment re-
garding the priesthood41—particularly in light 
of the explicit prohibition of anointing any lay 
person with the anointing oil,42 to which anoint-
ing a king is an exception. It is similarly puzzling 
that Joshua was not anointed, having rather been 
installed as Moses’ successor by ordination—the 
laying on of hands.43

The solution to these dichotomies lies in the na-
ture of leadership as envisioned by the Torah. We 
have noted previously44 that ideally, the leader of 
the people should primarily be their spiritual
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30. Sifrei, Shoftim 10 (on this verse); Mishneh Torah, Sanhedrin 2:2.  31. Likutei Sichot, vol. 5, p. 127, note 26; vol. 29, p. 98, note 30.  
32. V. 19, below.  33. Likutei Sichot, vol. 29, p. 82.  34. Y. Nedarim 6:8 (23b).  35. Likutei Sichot, vol. 5, pp. 127-128.  

11 Even if they have rendered a manifestly incor-
rect judgment: How can the Torah, which is the 
ultimate and absolute expression of truth, insist 
that we follow its sages even when they have mani-
festly erred? The answer to this question lies in the 
Torah’s attitude toward the relationship between 
Divine truth and what we perceive as objective re-
ality. Although the Torah accords great respect to 
pragmatism, making ample use of empirical knowl-
edge, it at the same time recognizes the superiority 
of Divine truth over material phenomena and the 

ability of the former to determine the latter—what 
we might refer to as positive idealism. Thus, the 
Talmud asserts34 that a Divinely sanctioned court of 
Jewish law has the ability, speaking with the voice 
of the Torah, to alter reality.
Therefore, when the Sanhedrin or any other duly 
authorized court of Jewish law “errs,” its decision 
alters the reality in question, rendering its decision 
ipso facto correct!35

15 You may indeed appoint a king over you: Read-
ing these verses, the impression we form is that, 

9 “You must approach the Sanhedrin, which should ideally include Levitic priests 
if they are qualified,30 and which is headed by the supreme judge who will be in 
office at that time—whose authority you must accept even if he cannot compare 
with the judges that preceded him—and inquire of them. They will tell you the 
solution to the matter in question.
10 You must act in accordance with the verdict that they tell you from their seat 
in the place God will choose as the Temple site. You must be careful to act in ac-
cordance with everything they instruct you.
11 You must act according to the law that they instruct you and the judgment 
they pronounce to you. You may not deviate right or left from the word they tell 
you; even if they have rendered a manifestly erroneous judgment, God neverthe-
less insists that you follow their instructions.31

12 Any person (i.e., judge) who acts maleficently—in this case, by not obeying 
the verdict of the priest who stands there to serve God, your God, or the superior 
judge—that person must be tried and put to death by the court, and you must 
thereby eliminate this evil from Israel, i.e., the Jewish people.
13 Postpone the execution of the guilty judge until the next pilgrim festival, so that 
the entire people, who will be present at that time, can listen to what happened 
and hence be afraid to incur similar guilt; thus, they will no longer think to act 
maleficently in this way, had they entertained such an idea.

The King
Second Reading 14 When you enter the land that God, your God, is giving you, 
take possession of it, and settle it, and you say, collectively, ‘I will appoint a king 
over myself, like all the nations around me have,’
15 you may indeed appoint a king over yourself, but he must be one whom God, 
your God, chooses. You must appoint a king over yourself from among your 
brothers, that is, from among your fellow Jews; you may not appoint a foreign-
er—that is, one who is not your brother Israelite—over yourself, for, as will be 
seen presently,32 your king is subject to all the laws of the Torah, not just those that 
apply to non-Jews.33





שופטים

 ONKELOS 

208
104

Second Reading

 RASHI 

 CHASIDIC INSIGHTS 

48. See Gitin 62a.  49. Avot 1:6, 16.  50. Likutei Sichot, vol. 24, pp. 104-106. See below, on 31:11.  51. Likutei Sichot, vol. 23, pp. 190-197.  

2.  מלכים ־א י, כט. 3.  שמואל ־ב יב, ח. 

"לֹּא  שֶׁ בְתּוֹ,  מֶרְכַּ דֵי  כְּ א  אֶלָּ סוּסִים.  לּוֹ  ה  יַרְבֶּ 16  לֹא 
מוֹ  ם, כְּ ָ אִים מִשּׁ הַסּוּסִים בָּ יב אֶת הָעָם מִצְרַיְמָה" שֶׁ יָשִׁ
צְרַיִם  מִמִּ בָה  מֶרְכָּ צֵא  וַתֵּ עֲלֶה  "וַתַּ לֹמֹה2:  שְׁ בִּ אֱמַר  נֶּ שֶׁ
17  וְלֹא  וּמֵאָה":   ים  ִ חֲמִשּׁ בַּ וְסוּס  סֶף,  כֶּ מֵאוֹת  שׁ  שֵׁ בְּ
הָיוּ לוֹ  צִינוּ שֶׁ מָּ רֵה, שֶׁ מֹנֶה עֶשְׂ א שְׁ ים. אֶלָּ ה לּוֹ נָשִׁ יַרְבֶּ
ךָ  לְּ וְאֹסִפָה  מְעָט  "וְאִם  לו3ֹ:  וְנֶאֱמַר  ים  נָשִׁ שׁ  שֵׁ לְדָוִד 

א  אֶלָּ מְאֹד.  לּוֹ  ה  יַרְבֶּ לֹא  וְזָהָב  וְכֶסֶף  ה":  וְכָהֵנָּ ה  הֵנָּ כָּ
ן,  ה כֵּ בְתּוֹ. אִם עָשָׂ ן לְאַפְסַנְיָא:  18  וְהָיָה כְשִׁ דֵי לִתֵּ כְּ
י  תֵּ נֵה הַתּוֹרָה. שְׁ תְקַיֵּם מַלְכוּתוֹ: אֶת מִשְׁ תִּ דַאי הוּא שֶׁ כְּ
וְאַחַת  נָזָיו,  גְּ בֵית  בְּ חַת  מֻנַּ הִיא  שֶׁ אַחַת  תּוֹרָה,  סִפְרֵי 
גֶן",  תְשֶׁ "פַּ ם  רְגֵּ תִּ וְאֻנְקְלוֹס  עִמּוֹ.  וְיוֹצֵאת  כְנֶסֶת  נִּ שֶׁ

נּוּן וְדִבּוּר:   נֶה" לְשׁוֹן שִׁ תַר "מִשְׁ פָּ

וְלָא  סוּסָוָן  לֵהּ  י  יַסְגֵּ לָא  16 לְחוֹד 
דִיל  בְּ לְמִצְרַיִם  א  עַמָּ יָת  יְתִיב 
לָא  לְכוֹן  אֲמַר  וַייָ  סוּסָוָן  אָה  לְאַסְגָּ
אָרְחָא הָדָא עוֹד:  תוֹסְפוּן לִמְתוּב בְּ
יִטְעֵי  וְלָא  ין  נְשִׁ לֵהּ  י  יַסְגֵּ 17 וְלָא 
לֵהּ  י  יַסְגֵּ לָא  וְדַהֲבָא  א  וְכַסְפָּ הּ  לִבֵּ
רְסֵי  כָּ עַל  בֵהּ  כְמִתְּ 18 וִיהֵי  לַחֲדָא: 
גֶן  תְשֶׁ פַּ יָת  לֵהּ  וְיִכְתֹּב  מַלְכוּתֵהּ 
קֳדָם  מִן  סִפְרָא  עַל  הָדָא  אוֹרַיְתָא 

הֲנַיָּא לֵוָאֵי:  כָּ

lishment.48 The sages therefore say—to each one of 
us: “Provide yourself with a teacher [of Torah],”49 
with whom we should consult on all matters of 
spiritual life and before whose review and scruti-
ny we should subject our progress on the spiritual 
path. We should not delude ourselves into think-
ing that we can rely on our own “judges and sher-
iffs” or that higher authority is only relevant once 
we have attained our optimal level of the “fear of 
God.” Even while we are struggling to attain this 

lesser goal, the commandment to appoint a “king” 
is relevant.

Furthermore, we should not delude ourselves into 
thinking that there is no suitable candidate to serve 
as our “king” since no one is perfect and therefore 
capable of understanding us objectively. The Torah 
assures us that if we search properly and diligent-
ly, we will indeed find the counselor suited to our 
spiritual needs.50

אֶת־הָעָם֙  יב  וְלֹֽא־יָשִׁ֤ סוּסִים֒  לֹֽא־יַרְבֶּה־לּ֣וֹ  16 רַק֮ 

סִפ֗וּן  ם לֹ֣א תֹֽ ר לָכֶ֔ עַן הַרְבּ֣וֹת ס֑וּס וַֽיהוָֹה֙ אָמַ֣ יְמָה לְמַ֖ מִצְרַ֔
ים וְלֹ֥א יָס֖וּר  רֶךְ הַזֶּה֖ עֽוֹד: 17 וְלֹ֤א יַרְבֶּה־לּוֹ֙ נָשִׁ֔ לָשׁ֛וּב בַּדֶּ֥
כְשִׁבְתּ֔וֹ  18 וְהָיָה֣  ד:  מְאֹֽ יַרְבֶּה־לּ֖וֹ  לֹ֥א  ב  וְזָהָ֔ וְכֶ֣סֶף  לְבָב֑וֹ 
הַזֹּאת֙  ה  הַתּוֹרָ֤ ה  אֶת־מִשְׁנֵ֨ ל֜וֹ  תַב  וְכָ֨ מַמְלַכְתּ֑וֹ  כִּסֵּ֣א  ל  עַ֖

ם:  הֲנִי֥ם הַלְוִיִּֽ פֶר מִלִּפְנֵי֖ הַכֹּֽ עַל־סֵ֔

� A CLOSER LOOK �
[continued...] leader, their greatest authority in 
matters of Torah, and only secondarily their 
leader in material matters. This is the best way 
for the Jewish nation to be assured that its ma-
terial needs are being met and managed in ac-
cordance with both the spirit and letter of the 
Torah’s laws. Such was the case with Moses and 
Joshua, who served primarily as the nation’s 
foremost authorities in religious knowledge and 
practice and only secondarily attended to the na-
tion’s needs as their political, military, and ad-
ministrative leaders.
In later generations, however, this ideal could 
not be maintained, for the spiritual leaders of the 
generation did not have the talents for political 
leadership, and those who did possess these tal-
ents were not qualified to act as the highest au-
thorities in matters of Torah. Spiritual leadership 

was vested in the head of the Sanhedrin, where-
as material leadership was vested in the king.

This explains why Joshua was not anointed and 
why anointment is not explicitly mentioned as 
the installment rite for Jewish kings. Anoint-
ment consecrates the individual for material 
leadership, whereas spiritual leadership is con-
ferred, as above, by ordination. When both spir-
itual and material leadership are vested in the 
same person, material leadership is subordinate 
to spiritual leadership, and therefore anoint-
ment is superfluous. Since this is the ideal con-
dition, the Torah does not mention it explicitly, 
relying only on Oral Tradition to validate instal-
lation by anointment in the inferior situation in 
which these two aspects of leadership have been 
separated.51  
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Deuteronomy 17:16-18 

 CHASIDIC INSIGHTS 

45. Exodus 14:13; Below, 28:68.  46. 1 Samuel 8:4-22.  47. 1 Samuel 8:7.  

subject to the provisions listed here, the Torah has 
no opposition to the institution of monarchy. And 
indeed, the prophetic vision of the Messiah depicts 
him primarily as a king.
Yet, we see that when the time came and the people 
did want to appoint a king over themselves, the 
leading spiritual authority of that time, the prophet 
Samuel, vehemently opposed the plan,46 and God 
Himself said that by appointing a king, “they are 
forsaking Me.”47

In order to understand this seeming contradiction, 
we can note that, in general, there are two positive 
motivations for instituting a monarchy. The first is 
based on society’s recognition that it must follow 
the law in order to function properly, but that it is 
incapable of doing so without some palpable form 
of higher authority that can coerce it into compli-
ance. In this context, monarchy is not so different 
from any other form of government entrusted by 
the people to enforce the nation’s laws. In the con-
text of Judaism, the people are ideally meant to 
follow both the letter and spirit of the Torah’s laws 
out of self-motivation. However, when the “fear of 
God”—i.e., the willingness to let God’s will over-
ride our personal desires—is lacking, and even the 
sheriffs of the judiciary are not enough to deter mis-
behavior, it becomes necessary to invoke a more in-
timidating deterrent—in this case, a king.
The second positive motivation is based on the To-
rah’s ideal of the king as the cream of the people, 
the paragon of Jewish humility and godliness. In-
asmuch as not everyone can attain the highest lev-
els of spiritual refinement—nor is even necessarily 

free to pursue such attainments—it is appropriate 
to appoint someone who has reached these levels to 
inspire the rest of the people to evince the spiritual-
ity that they do not yet possess but that he embod-
ies, thus enabling them to vicariously experience 
his self-effacement before God. Needless to say, this 
second level of monarchy is relevant even when the 
people possess the basic “fear of God” that renders 
the first motivation for appointing a king irrelevant.
It was because the people in Samuel’s time requested 
a king solely for the first reason that he was so op-
posed to the notion. Samuel would have preferred 
that the people instead turn their attention inward, 
redoubling their efforts at refining themselves suffi-
ciently that they would not need a king for the first, 
more prosaic reason. Similarly, God knew that their 
reason for seeking a king was out of spiritual lazi-
ness, and therefore described it as “forsaking Me.”
On the other hand, since in the final analysis it is 
better that the people behave properly regardless 
of their motivation, God instructed Samuel to grant 
their request and appoint a king. The hope was that 
after the king would fulfill his first function, incul-
cating the people with the proper “fear of God,” 
he would then fulfill his second function, bringing 
them to true humility and selflessness before God.
Although the Jewish people have not had a formal 
king since the destruction of the first Temple and 
will not have another until the advent of the Messi-
ah, we are still enjoined to appoint a higher author-
ity over ourselves, both individually and, wherever 
relevant, collectively. In the absence of the formal 
monarchy, this role is filled by the rabbinic estab-

16 Once he has been appointed, the only restrictions that the king must abide by 
beyond those that apply to all Jews are, firstly, that he not acquire more horses for 
himself than are required for his limited number of chariots, so that he not bring 
any of the people back to Egypt in order to procure these many horses, for God 
has said to you, ‘You must never again return along that path.’45

17 Secondly, he must not take more than eighteen wives for himself, in order 
that his heart not thereby be distracted from his royal duties by his excessive 
matrimonial duties, undermining his ability to fulfill his duties as king. Thirdly, 
he must not acquire more silver and gold for himself than is necessary to finance 
his army.
18 If the king abides by these restrictions, God will make sure that he sit securely 
upon his royal throne and that his reign be prolonged. The king must also observe 
the following, additional commandment, that applies only to him: He must write 
for himself two copies of this Torah on a scroll, one to keep in his archives and 
one to take with him wherever he goes, copying it from the Torah scroll that is in 
the care of the Levitic priests.
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Third Reading

 RASHI 

58. See above, 12:20.  59. Chulin 10:4 (134b); Mishneh Torah, Bikurim 9:18.  

4.  שמואל ־א י, ח. 5.  שם יג, ח. 6.  שם, יג ־יד. 7.  דברים י, ט. 8.  במדבר יח, כ. 9.  עֶצֶם הַשֶּׁכֶם. 10.  במדבר כה, ז. 11.  תהלים קו, ל. 12.  במדבר כה, ח. 

מִן  סוּר  י  20  וּלְבִלְתִּ מָעוֹ:   מַשְׁ כְּ הַתּוֹרָה.  בְרֵי  19  דִּ
ל נָבִיא: לְמַעַן יַאֲרִיךְ יָמִים.  ה שֶׁ צְוָה. אֲפִלּוּ מִצְוָה קַלָּ הַמִּ
אָמַר  אוּל שֶׁ שָׁ ה שׁוֹמֵעַ לָאו. וְכֵן מָצִינוּ בְּ לַל הֵן אַתָּ מִכְּ
אֵלֶיךָ  בּוֹאִי  עַד  תּוֹחֵל  יָמִים  בְעַת  "שִׁ מוּאֵל4:  שְׁ לוֹ 
וְלֹא  יָמִים"  בְעַת  שִׁ "וַיּוֹחֶל  וּכְתִיב5:  עֹלוֹת",  לְהַעֲלוֹת 
יק לְהַעֲלוֹת  ל הַיּוֹם, וְלֹא הִסְפִּ מֹר כָּ מַר הַבְטָחָתוֹ לִשְׁ שָׁ
לֹא   , לְתָּ "נִסְכָּ לו6ֹ:  וְאָמַר  מוּאֵל  שְׁ א  בָּ שֶׁ עַד  הָעוֹלָה 
 , לָמַדְתָּ הָא  תָקוּם",  לֹא  ךָ  מַמְלַכְתְּ ה  וְעַתָּ וְגוֹ'  מַרְתָּ  שָׁ
וּבָנָיו.  הוּא  נֶעֱנַשׁ:  נָבִיא  ל  שֶׁ ה  קַלָּ מִצְוָה  בִיל  שְׁ בִּ שֶׁ
לְכָל  קֹדֶם  הוּא   — לְמַלְכוּת  הָגוּן  נוֹ  בְּ אִם  שֶׁ יד,  מַגִּ
עֲלֵי מוּמִין:  ין בַּ מִימִין בֵּ ין תְּ בֶט לֵוִי. בֵּ ל שֵׁ אָדָם:  1  2  כָּ
ים:  דָשִׁ י הַקֳּ י ה'. קָדְשֵׁ ֵ אָרֶץ: אִשּׁ ה: וְנַחֲלָה. בָּ זָּ בִּ חֵלֶק. בַּ
רוֹת. אֲבָל  רוּמוֹת וּמַעַשְׂ בוּל, תְּ י הַגְּ וְנַחֲלָתוֹ. אֵלּוּ קָדְשֵׁ
קֶרֶב אֶחָיו". וּבְסִפְרֵי  "נַחֲלָה" גְמוּרָה — "לֹא יִהְיֶה לּוֹ בְּ
קֶרֶב  אָר, "בְּ רְשׁוּ: "וְנַחֲלָה לֹא יִהְיֶה לּוֹ" — זוֹ נַחֲלַת שְׁ דָּ
ה. וְאֵינִי יוֹדֵעַ מַה הוּא. וְנִרְאָה  ָ אֶחָיו" — זוֹ נַחֲלַת חֲמִשּׁ
נִקְרֵאת   — וְאֵילֵךְ  ן  רְדֵּ הַיַּ עֵבֶר  מֵּ שֶׁ נַעַן  כְּ אֶרֶץ  שֶׁ לִי, 
נֵי  שְׁ  — וָעוֹג  סִיחוֹן  ל  וְשֶׁ עֲמָמִים",  ה  ָ חֲמִשּׁ "אֶרֶץ 
אָר" — לְרַבּוֹת קֵינִי  עֲמָמִים, אֱמוֹרִי וּכְנַעֲנִי. וְ"נַחֲלַת שְׁ

אֶמְרוּ  נֶּ שֶׁ נוֹת  מַתָּ ת  פָרָשַׁ בְּ דּוֹרֵשׁ  וְכֵן  וְקַדְמוֹנִי.  י  וּקְנִזִּ
ן לֹא הָיָה לְלֵוִי" וְגוֹ', לְהַזְהִיר עַל קֵינִי  לְאַהֲרֹן7: "עַל כֵּ
קְלוֹנִימוּס,  י  רַבִּ דִבְרֵי  בְּ נִמְצָא  שׁוּב  וְקַדְמוֹנִי.  י  וּקְנִזִּ
סִפְרֵי: "וְנַחֲלָה לֹא יִהְיֶה לּוֹ", אֵלּוּ נַחֲלַת  רְסִינָן בְּ הָכִי גָּ
נַחֲלַת   — בְעָה  שִׁ נַחֲלַת  אֵלּוּ  אֶחָיו",  קֶרֶב  "בְּ ה.  ָ חֲמִשּׁ
ה  מֹּשֶׁ בָטִים. וּמִתּוֹךְ שֶׁ בְעָה שְׁ בָטִים וְנַחֲלַת שִׁ ה שְׁ ָ חֲמִשּׁ
בָטִים  שְׁ ה  ָ לַחֲמִשּׁ א  אֶלָּ נַחֲלָה  קוּ  חִלְּ לֹא  עַ  וִיהוֹשֻׁ
בֶט  שֵׁ וַחֲצִי  וְגָד  לִרְאוּבֵן  הִנְחִיל  ה  מֹשֶׁ ן  כֵּ שֶׁ לְבָד,  בִּ
בֶט  עַ הִנְחִיל לִיהוּדָה וְאֶפְרַיִם וְלַחֲצִי שֵׁ ה, וִיהוֹשֻׁ ֶ מְנַשּׁ
מוֹת  אַחֲרֵי  מֵאֲלֵיהֶן  נָטְלוּ  הָאֲחֵרִים  בְעָה  וְשִׁ ה,  ֶ מְנַשּׁ
לְבַד:  בְעָה  וְשִׁ לְבַד  ה  ָ חֲמִשּׁ יר  הִזְכִּ ךְ  כָּ מִתּוֹךְ  עַ,  יְהוֹשֻׁ
אַרְצָם לֹא תִנְחָל וְגוֹ' אֲנִי חֶלְקְךָ"8:   ר לוֹ. "בְּ בֶּ ר דִּ אֲשֶׁ כַּ
ה.  שֶׂ אִם  שׁוֹר  אִם  הֲנִים:  הַכֹּ מֵאֵת  וְלֹא  הָעָם.  3  מֵאֵת 
ל  ף שֶׁ ה עַד כַּ בָּ ל אַרְכֻּ רֶק שֶׁ רֹעַ. מִן הַפֶּ ה: הַזְּ רָט לְחַיָּ פְּ
י  שׁוֹן. דּוֹרְשֵׁ חָיַיִם. עִם הַלָּ קּוֹרִין אישפלדו"ן9: וְהַלְּ יָד שֶׁ
אֱמַר10:  נֶּ שֶׁ יָד,  חַת  תַּ  — זְרוֹעַ  אוֹמְרִים:  הָיוּ  רְשׁוּמוֹת 
אֱמַר11:  נֶּ ה, שֶׁ פִלָּ חַת תְּ יָדוֹ". לְחָיַיִם — תַּ ח רֹמַח בְּ קַּ "וַיִּ
ה אֶל  ָ חַת "הָאִשּׁ בָה — תַּ ל". וְהַקֵּ ינְחָס וַיְפַלֵּ עֲמֹד פִּ "וַיַּ

קֳבָתָהּ"12:  

ל  כָּ בֵהּ  קָרֵי  וִיהֵי  הּ  עִמֵּ 19 וּתְהֵי 
לְמִדְחַל  יֵילַף  דְּ דִיל  בְּ חַיּוֹהִי  יוֹמֵי 
מֵי  תְגָּ ל פִּ ר יָת כָּ קֳדָם יְיָ אֱלָהֵהּ לְמִטַּ
ין  הָאִלֵּ קְיָמַיָּא  וְיָת  הָדָא  אוֹרַיְתָא 
יְרִים  לָא  דְּ דִיל  20 בְּ דְהוֹן:  לְמֶעְבַּ
יִסְטֵי  לָא  דְּ וּבְדִיל  מֵאֲחוֹהִי  הּ  לִבֵּ
מָאלָא  וּשְׂ ינָא  יַמִּ א  פְקֶדְתָּ תַּ מִן 
מַלְכוּתֵהּ  עַל  יוֹמִין  יוֹרֵךְ  דְּ דִיל  בְּ
18:1 לָא  רָאֵל:  יִשְׂ גוֹ  בְּ וּבְנוֹהִי  הוּא 
בְטָא דְלֵוִי  ל שִׁ יְהֵי לְכָהֲנַיָּא לֵוָאֵי כָּ
נַיָּא  רָאֵל קֻרְבָּ חֳלָק וְאַחֲסָנָא עִם יִשְׂ
2 וְאַחֲסָנָא  יֵיכְלוּן:  הּ  וְאַחֲסַנְתֵּ דַייָ 
יהַב  נָן דִּ גוֹ אֲחוֹהִי מַתְּ לָא יְהֵי לֵהּ בְּ
יל  מָא דִי מַלֵּ הּ כְּ לֵהּ יְיָ אִנּוּן אַחֲסַנְתֵּ
מִן  לְכָהֲנַיָּא  דְחָזֵי  יְהֵי  3 וְדֵין  לֵהּ: 
א מִן נָכְסֵי נִכְסָתָא אִם תּוֹר אִם  עַמָּ
וְלוֹעָא  רוֹעָא  דְּ לְכַהֲנָא  ן  וְיִתֵּ ר  אִמָּ

וְקֻבְתָא: 

ד לְיִרְאָה֙  עַן יִלְמַ֗ י חַיָּי֑ו לְמַ֣ רָא ב֖וֹ כָּל־יְמֵ֣ ה עִמּ֔וֹ וְקָ֥ יְתָ֣ 19 וְהָֽ

את  הַזֹּ֛ ה  הַתּוֹרָ֥ י  ת־כָּל־דִּבְרֵ֞ אֶֽ ר  שְׁמֹ֠ לִ֠ יו  אֱלֹהָ֔ אֶת־יְהָֹוה֣ 
רֽוּם־לְבָבוֹ֙  י  20 לְבִלְתִּ֤ ם:  עֲשֹׂתָֽ לַֽ לֶּה  הָאֵ֖ ים  חֻקִּ֥ וְאֶת־הַֽ
עַן֩  לְמַ֩ אול  וּשְׂמֹ֑ ין  יָמִ֣ מִן־הַמִּצְוָ֖ה  ס֥וּר  י  וּלְבִלְתִּ֛ יו  אֶחָ֔ מֵֽ

ל: ס רֶב יִשְׂרָאֵֽ ים עַל־מַמְלַכְתּ֛וֹ ה֥וּא וּבָנָ֖יו בְּקֶ֥ יךְ יָמִ֧ יַאֲֽרִ֨
לֶק  ם כָּל־שֵׁ֧בֶט לֵוִי֛ חֵ֥ ים הַלְוִיִּ֜ הֲנִ֨ ה לַכֹּֽ הְיֶ֠ שלישי 18:1 לֹא־יִֽ֠

חֲלָ֥ה  אכֵלֽוּן: 2 וְנַֽ יֹֽ חֲלָת֖וֹ  וְנַֽ י יְהָֹוה֛  ל אִשֵּׁ֧ ה עִם־יִשְׂרָאֵ֑ חֲלָ֖ וְנַֽ
ר דִּבֶּר־ אֲשֶׁ֖ חֲלָת֔וֹ כַּֽ יו יְהָֹוה֙ ה֣וּא נַֽ רֶב אֶחָ֑ הְיֶה־לּ֖וֹ בְּקֶ֣ לֹא־יִֽ

לֽוֹ: ס
י הַזֶּבַ֖ח  בְחֵ֥ ת זֹֽ ם מֵאֵ֛ ת הָעָ֗ ים מֵאֵ֣ הֲנִ֜ ט הַכֹּֽ הְיֶה֩ מִשְׁפַּ֨ ה יִֽ 3 וְזֶ֡

ה:  עַ וְהַלְּחָיַיִ֖ם וְהַקֵּבָֽ ן הַזְּרֹ֥ אִם־שׁ֣וֹר אִם־שֶׂ֑ה וְנָתַן֙ לַכֹּהֵ֔



also be the priests’ entitlement from all lay people: From those who slaughter 
any domesticated animal for personal consumption,58 be it an ox (or other type of 
cattle) or a sheep or a goat, the slaughterer must give the priest the section of the 
right foreleg from the knee to the shoulder, the cheeks together with the tongue, 
and the stomach (see Figure 1).59 However, a priest who slaughters such an animal 
for personal use need not give these portions to another priest. Furthermore, this 
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52. Numbers 18:8-19; see the full list given at the end of parashat Korach.  53. Leviticus 21:17-24.  54. Likutei Sichot, vol. 19, p. 316, 
note 10.  55. Numbers 18:20.  56. Numbers 20:13.  57. Numbers 18:20; above, 10:8; Likutei Sichot, vol. 28, p. 121, note 65.  

19 The Torah must thus remain with him physically at all times, and he must 
read from it every day of his life, so that he may learn to revere God, his God; 
to safeguard all the words of this Torah and these rules by studying them so that 
he know how to properly perform them;
20 so that his heart will not become haughty over his brothers; and so that he 
will not deviate either to the right or to the left from even a seemingly incon-
sequential commandment communicated to him by a prophet. He should fulfill 
all these requirements in order that he might prolong the days he rules over his 
kingdom—he and his sons—among Israel. If his son is qualified, it is preferable 
that he inherit the kingship when the time comes, rather than it being given to 
anyone else.

Priests’ Entitlements
Third Reading 18:1 As you have been told,52 the entire tribe of Levi has been 
granted a portion of the national surplus, and the priests a portion of certain 
sacrifices in addition, in order to relieve them of the burden of having to earn 
a living, enabling them to devote themselves to the Temple service (or, until the 
Temple is built, the Tabernacle service—and so in all further references to the 
Temple) on behalf of the rest of the nation. The following privileges accrue to 
the entire tribe: The Levitic priests—every priest, whether he be fit to serve in 
the Temple or be disqualified from doing so on account of a bodily blemish53—
together with the rest of the tribe of Levi,54 must have no portion in the spoils 
of war nor any land-inheritance with the rest of Israel.55 Instead, the priests 
must eat their designated portions of God’s fire-offerings, i.e., the sacrifices of-
fered up in the Temple, and the tribe of Levi as a whole must eat His inheri-
tance, i.e., the portions allocated to them from the rest of the nation’s produce.
2 The commandment that the tribe of Levi have no land-inheritance among its lay 
brothers applies both to the territory of the seven nations that God has promised 
to give you now as well as to the territory of the three nations that God has prom-
ised to give you in the messianic future, should the nation conquer any of that 
land before that time.56 Moreover, 
this prohibition applies equally to 
lands that have been or may be con-
quered and apportioned by the na-
tion’s leader as well as to lands that 
each tribe may conquer individually. 
Instead, God Himself is the priest’s 
or Levite’s inheritance, and the priest 
or Levite must therefore devote him-
self exclusively to His service, as He 
spoke concerning him.57

3 Besides the gifts you have already 
been told about, the following must 



Figure 1. The Priests’ Entitlements from 
Non-Sacred Animals

shoulder
stomach

cheek
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Fourth Reading

 RASHI 

66. V. 6.  67. Likutei Sichot, vol. 18, p. 180, footnote 10.  68. Mishneh Torah, Terumot 6:6.  

13.  תרומות ד, ג. 14.  יחזקאל מה, יג. 15.  חולין קלז, א. 16.  שמואל ־א כה, יח. 

עוּר, אֲבָל  הּ שִׁ גָנְךָ. זוֹ תְרוּמָה. וְלֹא פֵרַשׁ בָּ ית דְּ 4  רֵאשִׁ
עִים,  עוּר: עַיִן יָפָה — אֶחָד מֵאַרְבָּ רַבּוֹתֵינו13ּ נָתְנוּ בָהּ שִׁ
ים.  ִ ינוֹנִית — אֶחָד מֵחֲמִשּׁ ים, בֵּ ִ שּׁ ִ עַיִן רָעָה — אֶחָד מִשּׁ
ים,  ִ שּׁ ִ מִשּׁ מֵאֶחָד  לִפְחוֹת  לֹּא  שֶׁ קְרָא  הַמִּ עַל  וְסָמְכוּ 
עֹרִים",  הַשְּׂ מֵחֹמֶר  הָאֵיפָה  יתֶם  ִ שּׁ "וְשִׁ אֱמַר14:  נֶּ שֶׁ
סְאָה  חֲצִי  נוֹתֵן  ה  אַתָּ שֶׁ כְּ סְאָה,  חֲצִי  הָאֵיפָה  ית  ִ שּׁ שִׁ
סְאִין:  ים  לֹשִׁ שְׁ הַכּוֹר  שֶׁ ים,  ִ שּׁ ִ מִשּׁ אֶחָד  הֲרֵי  לְכוֹר, 
ן  נָה, תֵּ כָל שָׁ ה גּוֹזֵז צֹאנְךָ בְּ אַתָּ שֶׁ ז צֹאנְךָ. כְּ ית גֵּ וְרֵאשִׁ
עוּר, וְרַבּוֹתֵינו15ּ  הּ שִׁ הֵן. וְלֹא פֵרַשׁ בָּ ית לַכֹּ ה רֵאשִׁ נָּ מִמֶּ
בוֹת  חַיָּ צֹאן  ה  וְכַמָּ ים.  ִ שּׁ ִ מִשּׁ אֶחָד  עוּר:  שִׁ בָהּ  נָתְנוּ 
אֱמַר16: "וְחָמֵשׁ צֹאן  נֶּ ז? חָמֵשׁ רְחֵלוֹת, שֶׁ ית הַגֵּ רֵאשִׁ בְּ
יִם,  תַּ ז" — שְׁ ית גֵּ י עֲקִיבָא אוֹמֵר: "רֵאשִׁ עֲשׂוּיוֹת". רַבִּ
ן לוֹ" — הֲרֵי חָמֵשׁ:  5  לַעֲמֹד  תֶּ ע, "תִּ "צֹאנְךָ" — אַרְבַּ
יָבֹא  ד:  6  וְכִי  א מְעֻמָּ רוּת אֶלָּ אֵין שֵׁ שֶׁ אן  רֵת. מִכָּ לְשָׁ

לְמוּד  תַּ ר?  מְדַבֵּ תוּב  הַכָּ אי  וַדַּ לֵוִי  בֶן  בְּ יָכוֹל  וִי.  הַלֵּ
רוּת:  לְשֵׁ רְאוּיִין  אֵין  שֶׁ ם  לְוִיִּ יָצְאוּ  רֵת",  "וְשֵׁ לוֹמַר: 
א  בָּ הֵן שֶׁ ד עַל הַכֹּ רֵת. לִמֵּ ת נַפְשׁוֹ וְגוֹ' וְשֵׁ כָל אַוַּ וּבָא בְּ
מָר  מִשְׁ בְּ וַאֲפִלּוּ  חוֹבָתוֹ,  אוֹ  נִדְבָתוֹ  נוֹת  קָרְבְּ וּמַקְרִיב 
הֲנִים  הַכֹּ עַל  ד  לִמֵּ עוֹד  אַחֵר:  בָר  דָּ לּוֹ.  שֶׁ אֵינוֹ  שֶׁ
נוֹת  קָרְבָּ מָר וְעוֹבְדִין בְּ שְׁ מִּ קְרִיבִין בַּ מַּ אִים לָרֶגֶל שֶׁ הַבָּ
י  גוֹן מוּסְפֵי הָרֶגֶל, וְאַף עַל פִּ אוֹת מֵחֲמַת הָרֶגֶל, כְּ הַבָּ
ד  חֵלֶק יֹאכֵלוּ. מְלַמֵּ כְּ הֶם:  8  חֵלֶק  לָּ שֶׁ מָר  שְׁ אֵין הַמִּ שֶׁ
אַף  יָכוֹל  אוֹת.  חַטָּ עִירֵי  שְׂ ר  וּבִבְשַׂ עוֹרוֹת  בָּ חוֹלְקִין  שֶׁ
מִידִים  תְּ גוֹן  כְּ הָרֶגֶל,  מֵחֲמַת  לֹּא  שֶׁ אִים  הַבָּ דְבָרִים  בִּ
"לְבַד  לוֹמַר:  לְמוּד  תַּ וּנְדָבוֹת?  וּנְדָרִים  ת  בָּ שַׁ וּמוּסְפֵי 
ימֵי  כְרוּ הָאָבוֹת בִּ מָּ ֶ ה שּׁ רָיו עַל הָאָבוֹת", חוּץ מִמַּ מִמְכָּ
מָרוֹת וּמָכְרוּ זֶה לָזֶה —  שְׁ עוּ הַמִּ קְבְּ נִּ מוּאֵל, שֶׁ וִד וּשְׁ דָּ

י:   תִּ בַּ ךָ וַאֲנִי אֶטֹּל שַׁ תְּ בַּ ה שַׁ טֹל אַתָּ

חָךְ  וּמִשְׁ חַמְרָךְ  עִבּוּרָךְ  4 רֵישׁ 
5 אֲרֵי  לֵהּ:  ן  תֶּ תִּ דְעָנָךְ  א  זָּ גִּ וְרֵישׁ 
בְטָיךְ  שִׁ ל  מִכָּ אֱלָהָךְ  יְיָ  אִתְרְעֵי  בֵהּ 
הוּא  דַייָ  מָא  בִשְׁ א  שָׁ מָּ לְשַׁ לְמֵקַם 
יֵיתֵי  6 וַאֲרֵי  יוֹמַיָּא:  ל  כָּ וּבְנוֹהִי 
רָאֵל  ל יִשְׂ רְוָיךְ מִכָּ לֵוָאָה מֵחֲדָא מִקִּ
רְעוּת  כָל  בְּ וְיֵיתֵי  ן  מָּ תַּ ר  דָּ הוּא  י  דִּ
יְיָ:  יִתְרְעֵי  י  דִּ לְאַתְרָא  הּ  נַפְשֵׁ
כָל  כְּ אֱלָהֵהּ  דַייָ  מָא  שְׁ בִּ שׁ  מֵּ 7 וִישַׁ
צְלוֹ  ן בִּ מָּ ין תַּ שִׁ מְּ מְשַׁ אֲחוֹהִי לֵוָאֵי דִּ
ר  בַּ יֵיכְלוּן  חֳלָק  כָּ 8 חֳלָק  יְיָ:  קֳדָם 
כֵן  דְּ תָא  בְּ בְשַׁ דְיֵיתֵי  א  רְתָּ טַּ מִמַּ

אַתְקִינוּ אֲבָהָתָא: 

אנְךָ֖ תִּתֶּן־ ית גֵּז֥ צֹֽ ךָ וְרֵאשִׁ֛ שְׁךָ֣ וְיִצְהָרֶ֗ נְךָ֜ תִּירֹֽ ית דְּגָֽ 4 רֵאשִׁ֨
ד  עֲמֹ֨ לַֽ יךָ  מִכָּל־שְׁבָטֶ֑ יךָ  אֱלֹהֶ֖ יְהָֹוה֥  ר  בָּחַ֛ ב֗וֹ  י  5 כִּ֣ לֽוֹ: 

ים: ס ם־יְהָֹוה֛ ה֥וּא וּבָנָ֖יו כָּל־הַיָּמִֽ ת בְּשֵֽׁ לְשָׁרֵ֧
ל  מִכָּל־יִשְׂרָאֵ֔ יךָ֙  שְׁעָרֶ֨ ד  אַחַ֤ מֵֽ י  הַלֵּוִ֜ א  י־יָבֹ֨ 6 וְכִֽ רביעי 

אֶל־הַמָּק֖וֹם  נַפְשׁ֔וֹ  בְּכָל־אַוַּת֣  וּבָא֙  שָׁ֑ם  גָּר֣  אֲשֶׁר־ה֖וּא 
יו כְּכָל־אֶחָיו֙  ם יְהָֹוה֣ אֱלֹהָ֑ ת בְּשֵׁ֖ ר יְהָֹוֽה: 7 וְשֵׁרֵ֕ אֲשֶׁר־יִבְחַ֥
יֹאכֵ֑לוּ  לֶק  כְּחֵ֖ לֶק  8 חֵ֥ יְהָֹוֽה:  לִפְנֵי֥  ם  שָׁ֖ ים  מְדִ֥ הָעֹֽ ם  הַלְוִיִּ֔

אָבֽוֹת: ס יו עַל־הָֽ לְבַ֥ד מִמְכָּרָ֖



� A CLOSER LOOK �

[4] You must give: Since no minimal amount for 
terumah or for the fleece from the first shearing 
is specified in the Torah, the obligation can be 
fulfilled with a miniscule gift. Rabbinical law, 
however, stipulates that these gifts be at least 
one-sixtieth of the overall yield, since they are 
meant to be the priests’ source of livelihood, 
substituting for the land-inheritance given to 
the other tribes.67 Nowadays, since no one can 
conclusively prove that he is of priestly lineage 
(i.e., direct descent from Aaron), and since it is 

a capital offense for a lay person to consume 
terumah,68 practice has reverted to the original 
requirement whereby only a minute amount of 
produce is set aside as terumah, after which it is 
burned. The commandment to give the first of 
the fleece, however, is still performed nowadays, 
since setting aside the fleece does not render it 
holy, which would require that the priest be of 
confirmed lineage to use it; therefore, the rabbin-
ic minimum for this commandment still applies.
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60. Numbers 25:7-8.  61. Numbers 18:12.  62. Chulin 135a, 137a; Mishneh Torah, Bikurim 10:4.  63. Ta’anit 27a.  64. Numbers 28:1-10.  
65. Numbers 28:22, 30, 29:16, 19, 22, 25, 28, 31, 34, 38.  

commandment does not apply to wild animals, only to domesticated ones.
These three gifts are given to the priests in recognition of how Aaron’s grandson 
Pinchas earned the priesthood by raising his hand to slay Zimri and Kozbi, by 
praying (with his mouth) for success, and by piercing them through their reproduc-
tive organs (euphemistically termed bellies in the account of the incident).60 
4 As you have been told,61 you must give the priest the first of your annual yields 
of grain, wine, and oil (terumah). You must also give him the first of the fleece of 
your sheep when you annually shear them. Only a flock that contains at least five 
sheep is subject to this obligation. The fleece of other animals, however, is exempt 
from this obligation, since only sheep wool is soft enough to be suitable to be made 
into clothing.62

5 For God, your God, has selected him out of all your tribes to stand (for the sac-
rificial rites must be performed while standing) and serve in the name of God—
he and his sons—for all time.

The Divisions of the Priests
Fourth Reading 6 In order to ensure that the Temple function in an orderly man-
ner, I am going to divide the priests into divisions;63 each division will be required 
to serve in the Temple for a specific, equal number of weeks each year. The officiat-
ing division will only be eligible to receive the portions due the priests from the 
communal sacrifices (e.g., the daily or Sabbath offerings64) offered up during its 
own turn. Each division is thus effectively “selling” its rights to these portions the 
rest of the year to the other divisions in exchange for exclusive rights to these por-
tions during its period of service.
If, however, a Levite priest wishes to come from one of your cities out of all Is-
rael, where he sojourns, to offer up his own, personal sacrifice—whether volun-
tary or obligatory—in the Temple, he may come whenever his soul desires, to the 
place God will choose as the site of the Temple, 
7 and he may serve in the name of God, his God, just like all his Levite broth-
ers—the priests—who stand there before God, even if it is not the time desig-
nated for his division. Furthermore, during the three pilgrim festivals (and during 
the six days following Shavuot), all priests may offer up sacrifices associated with 
these festivals—not only those whose division happens to be serving in the Temple 
at that time.
8 During the pilgrim festivals, all the priests must eat equal portions of the com-
munal sin-offerings specified for these festivals.65 Moreover, they must divide the 
hides of all the ascent-offerings specified for these festivals equally among them-
selves. Thus, they will share equally in all the communal sacrifices offered up dur-
ing the pilgrim festivals except those not related to the festivals (e.g., the daily and 
Sabbath offerings), which were ‘sold’ by the heads of each division to each other, 
as explained above.66





שופטים

 ONKELOS 

214
107

Fourth Reading

 RASHI 

82. Numbers 13:22.  83. Shulchan Aruch, Yoreh Deah 179:6 and commentaries ad loc.; see Gesher HaChaim 2:26.  84. Mishnat Chasidim, 
HaYichudim 1:2; Emek HaMelech, introduction 3, §3-5; Sha’ar HaHakdamot 5, 7; Ma’amarei Admor HaEmtza’i – Kuntresim, pp. 21 ff.  

17.  הושע ד, יב. 

ה לָמֵד לְהָבִין וּלְהוֹרוֹת,  9  לֹא תִלְמַד לַעֲשׂוֹת. אֲבָל אַתָּ
ה הֵם מְקֻלְקָלִין, וּלְהוֹרוֹת  מָּ יהֶם כַּ לוֹמַר לְהָבִין מַעֲשֵׂ כְּ
הַגּוֹיִם:   חֹק  הוּא  זֶּה  שֶׁ וְכָךְ,  ךְ  כָּ ה  תַעֲשֶׂ לֹא  לְבָנֶיךָ: 
ה  אֵשׁ. הִיא עֲבוֹדַת הַמֹּלֶךְ, עוֹשֶׂ נוֹ וּבִתּוֹ בָּ 10  מַעֲבִיר בְּ
יהֶם:  תֵּ שְׁ ין  בֵּ וּמַעֲבִירוֹ  אן,  וּמִכָּ אן  מִכָּ אֵשׁ  מְדוּרוֹת 
קֹסֵם קְסָמִים. אֵיזֶהוּ קוֹסֵם? הָאוֹחֵז אֶת מַקְלוֹ וְאוֹמֵר: 
עֵצוֹ  י בְּ אִם אֵלֵךְ אִם לֹא אֵלֵךְ. וְכֵן הוּא אוֹמֵר17: "עַמִּ
י עֲקִיבָא אוֹמֵר: אֵלּוּ  יד לוֹ": מְעוֹנֵן. רַבִּ אָל וּמַקְלוֹ יַגִּ יִשְׁ
לוֹנִית יָפָה לְהַתְחִיל.  אוֹמְרִים: עוֹנָה פְּ נוֹתְנֵי עוֹנוֹת, שֶׁ
תּוֹ  פִּ וּמְנַחֵשׁ.  הָעֵינַיִם:  אוֹחֲזֵי  אֵלּוּ  אוֹמְרִים:  וַחֲכָמִים 
דוֹ:   מִיָּ נָפַל  מַקְלוֹ  רֶךְ,  דֶּ בַּ הִפְסִיקוֹ  צְבִי  יו,  מִפִּ נָפְלָה 

אָר  שְׁ אוֹ  ים  וְעַקְרַבִּ ים  נְחָשִׁ צָרֵף  מְּ שֶׁ חָבֶר.  11  וְחֹבֵר 
מוֹ  ְ שּׁ שֶׁ פוּת  ְ מְכַשּׁ זֶה  אוֹב.  וְשֹׁאֵל  אֶחָד:  לְמָקוֹם  חַיּוֹת 
בֵית  בְּ ת  הַמֵּ אֶת  וּמַעֲלֶה  חְיוֹ,  ֶ מִשּׁ ר  וּמְדַבֵּ יתוֹם",  "פִּ
מָהּ "יַדּוּעַ"  ְ שּׁ ה שֶׁ עֹנִי. מַכְנִיס עֶצֶם חַיָּ לּוֹ: וְיִדְּ חִי שֶׁ ֶ הַשּׁ
פוּת: וְדֹרֵשׁ אֶל  ְ ר הָעֶצֶם עַל יְדֵי מְכַשּׁ יו, וּמְדַבֵּ לְתוֹךְ פִּ
לֶת:   גֻלְגֹּ בְּ אָל  שְׁ וְהַנִּ זְכוּרוֹ,  בִּ עֲלֶה  הַמַּ גוֹן  כְּ תִים.  הַמֵּ
א  ה" לֹא נֶאֱמַר, אֶלָּ ה כָל אֵלֶּ ה. "עוֹשֵׂ ה אֵלֶּ ל עֹשֵׂ 12  כָּ
הְיֶה  מִים תִּ ה" — אֲפִלּוּ אַחַת מֵהֶן:  13  תָּ ה אֵלֶּ ל עֹשֵׂ "כָּ
ה לוֹ, וְלֹא  תְמִימוּת וּתְצַפֶּ ךְ עִמּוֹ בִּ עִם ה' אֱלֹהֶיךָ. הִתְהַלֵּ
ל  בֹא עָלֶיךָ קַבֵּ יָּ ֶ ל מַה שּׁ א כָּ תַחֲקֹר אַחַר הָעֲתִידוֹת, אֶלָּ

הְיֶה עִמּוֹ וּלְחֶלְקוֹ:   תְמִימוּת, וְאָז תִּ בִּ

ייָ  דַּ לְאַרְעָא  עָלֵל  אַתְּ  9 אֲרֵי 
ד  לְמֶעְבַּ תֵילַף  לָא  לָךְ  יָהֵב  אֱלָהָךְ 
10 לָא  הָאִנּוּן:  עַמְמַיָּא  טַעֲוַת  כְּ
הּ  וּבְרַתֵּ רֵהּ  בְּ מַעֲבַר  ךְ  בָּ כַח  תְּ יִשְׁ
וּמְנַחֵשׁ  מְעָנֵן  קִסְמִין  קָסֵם  נוּרָא  בְּ
ין  דִּ בִּ אֵל  וְשָׁ רְטָן  11 וְרָטִין  וְחָרָשׁ: 
12 אֲרֵי  מֵתַיָּא:  מִן  וְתָבַע  וּדְכוּרוּ 
ין וּבְדִיל  ל עָבֵד אִלֵּ מְרָחָק קֳדָם יְיָ כָּ
מְתָרֵךְ  אֱלָהָךְ  יְיָ  ין  הָאִלֵּ תּוֹעֲבָתָא 
הֵי  תְּ לִים  13 שְׁ דָמָךְ:  מִקֳּ יַתְהוֹן 

א דַייָ אֱלָהָךְ:  דַחַלְתָּ בְּ

לָ֑ךְ  ן  נֹתֵ֣ יךָ  אֱלֹהֶ֖ אֲשֶׁר־יְהָֹוה֥  רֶץ  אֶל־הָאָ֔ בָּ֣א  אַתָּה֙  י  9 כִּ֤
10 לֹֽא־יִמָּצֵ֣א  ם:  הָהֵֽ הַגּוֹיִם֥  ת  כְּתֽוֹעֲבֹ֖ עֲשׂ֔וֹת  לַֽ ד  לֹֽא־תִלְמַ֣
שׁ  וּמְנַחֵ֖ �֥ן  ים מְעוֹנֵ קְסָמִ֔ קֹסֵ֣ם  שׁ  בָּאֵ֑ בְּנֽוֹ־וּבִתּ֖וֹ  יר  עֲבִ֥ מַֽ בְךָ֔ 
אֶל־ שׁ  וְדֹרֵ֖ י  וְיִדְּעֹנִ֔ אוֹב֙  ל  וְשֹׁאֵ֥ בֶר  חָ֑ ר  11 וְחֹבֵ֖ ף:  וּמְכַשֵּֽׁ

וּבִגְלַל֙  לֶּה  אֵ֑ שֵׂה  כָּל־עֹ֣ יְהָֹו֖ה  12 כִּי־תֽוֹעֲבַ֥ת  ים:  הַמֵּתִֽ
מִפָּנֶֽיךָ:  ם  אוֹתָ֖ ישׁ  מוֹרִ֥ אֱלֹהֶי֔ךָ  יְהָֹוה֣  לֶּה  הָאֵ֔ ת  הַתּֽוֹעֵבֹ֣

יךָ: ם יְהָֹוה֥ אֱלֹהֶֽ ה עִ֖ הְיֶ֔ ים תִּֽ 13 תָּמִ֣

� A CLOSER LOOK �

� INNER DIMENSIONS �

[11] Necromancy: Communicating with the 
souls of the dead is not forbidden per se; what 
is specifically forbidden is communicating with 
the dead by artificial means, i.e., by manipulat-
ing their corpses or skeletons. As an adjunct to 
our own prayers, it is considered praiseworthy 
to visit the graves of the righteous to ask them 

to intercede with God on our behalf, just as 
Caleb did in Hebron.82 (Of course, we must be 
careful not to ask them to grant requests, since 
only God has the power to bestow any sort of 
beneficence.83) In addition, particularly righ-
teous individuals are even able to “converse” 
with the dead.84 

[13] Be wholehearted with God, your God: 
The word for “wholehearted” (תמים) also means 
“complete” or “whole.” Thus read, this verse en-
joins us to be “whole,” i.e., not lacking anything, 
in our relationship with God.
Specifically, the partzuf of Z’eir Anpin is the ar-
chetype of the human form, which is mirrored 
in the anatomy and physiology of both the hu-
man body and the human soul. Just as the body 

comprises 248 physical parts (limbs and organs), 
both the soul and Z’eir Anpin comprise 248 
spiritual parts; just as the physical body has 365 
nerves and sinews, both the soul and Z’eir Anpin 
possess 365 spiritual nerves and sinews. The 248 
parts of Z’eir Anpin are the 248 active command-
ments and its 365 nerves and sinews are the 
365 passive commandments. Every component 
of the human soul and every component of the 
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Deuteronomy 18:9-13 

69. Above, 12:29-31.  70. Leviticus 18:21, 20:2-5.  71. Gur Aryeh on Leviticus 19:31.  72. Leviticus 19:26  73. Ibid.  74. Exodus 
22:17.  75. Leviticus 19:31, 20:6, 27.  76. Leviticus 19:31, 20:6, 27.  77. Likutei Sichot, vol. 14, p. 66.  78. Likutei Sichot, vol. 14, p. 67.  
79. Hitva’aduyot 5749, vol. 1, pp. 309 ff; Sefer HaSichot 5749, vol. 2, pp. 488-489; Sichot Kodesh 5729, vol. 2, p. 7.  80. Tanya, Igeret Ha-
Kodesh 22.  81. Shulchan Aruch, Yoreh Deah 178-179. See Chikrei Minhagim, vol. 1, pp. 230-239.  

Divination vs. Prophecy
9 As I have told you,69 when you come into the land that God, your God, is giving 
you, you must not study the abominations of those nations in order to act like-
wise. However, you should examine their idolatrous rites in order to impress upon 
yourselves just how depraved these rites are and in order to teach your children 
not to imitate these practices.
10 Specifically, there must not be among you anyone who passes his son or daugh-
ter through fire—this being the central feature of the cult of Molech,70 or anyone 
who consults71 any of the following: a stick-diviner, a diviner of auspicious times,72 
an illusionist, a diviner who interprets omens,73 a divining sorcerer,74

11 a snake- or scorpion-diviner, a diviner who speaks from his armpit by prop-
ping up a human corpse under it,75 a diviner who speaks from his mouth by plac-
ing the bone of an animal called a yido’a in it,76 or a diviner who communicates 
with the dead either by resting a human corpse on his reproductive organ or by 
consulting a skull.
12 Even though these methods of divination may be efficacious,77 you must still 
refrain from resorting to their use, for whoever does any of these things becomes 
himself an abomination to God, and because of these abominations, God, your 
God, is driving out the present occupants of the Land of Israel, who practiced 
them, from before you.
13 Instead, rather than trying to obsessively divine the future, be wholehearted 
with God, your God: trust Him and accept His providence. You will therefore not 
fret about the future and thus not feel any need to foretell it. If you behave in this 
manner, God will keep you in His land—in contrast to the pagan nations whom 
He will drive out on account of the abominations they practice.78 

� A CLOSER LOOK �
[10-15] Divination: The purpose of divination 
is to predict the future in order to enable one 
to choose the most effective course of action in 
the present. The Torah forbids this because we 
are supposed to lead our lives according to its 
laws and not according to any notions we may 
have of what might prove advantageous. In the 
“gray areas” of life, i.e., those issues about which 
there is no explicit directive from the Torah and 
regarding which someone might be in doubt 
regarding what to do (for example, what career 
to pursue, whom to marry, etc.),79 it is permis-
sible—and even advisable—to attempt to ascer-
tain God’s will through means that He Himself 
has provided: as the Torah here describes, we 

are allowed to consult bona fide prophets for this 
purpose, and ever since the close of the era of 
prophecy, the inspired insight of reputable sages 
of the Torah has taken their place.80 In addition, 
there are many other permissible means avail-
able (some of which were used even during the 
era of prophecy), such as dream interpretation, 
bibliomancy, and so on. These techniques are too 
numerous and their methodologies too complex 
to be detailed here, but their common denomi-
nator is that they only be practiced under the 
guidance of a competent and qualified rabbinic 
authority, so as to avoid any unwitting flirtation 
with divination.81 
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Fifth Reading

 RASHI 

91. Igeret HaKodesh 29 (148b).  92. Yoma 86a.  93. Likutei Torah 4:55cd; Likutei Sichot, vol. 1, p. 57.  

מֹעַ אֶל מְעוֹנְנִים וְאֶל  14  לֹא כֵן נָתַן לְךָ ה' אֱלֹהֶיךָ. לִשְׁ
בִיאִים וְאוּרִים  הַנְּ כִינָה עַל  רָה שְׁ הֲרֵי הִשְׁ קוֹסְמִים, שֶׁ

ךָ  רְבְּ אֲנִי מִקִּ מוֹ שֶׁ מֹנִי. כְּ ךָ מֵאַחֶיךָ כָּ רְבְּ ים:  15  מִקִּ וְתֻמִּ
בִיא לְנָבִיא:   י, וְכֵן מִנָּ חְתַּ מֵאַחֶיךָ, יָקִים לְךָ תַּ

אַתְּ  י  דִּ ין  הָאִלֵּ עַמְמַיָּא  14 אֲרֵי 
מַיָּא  קַסָּ וּמִן  מְעָנְנַיָּא  יַתְהוֹן מִן  יָרֵת 
יְיָ  לָךְ  יְהַב  כֵן  לָא  וְאַתְּ  מְעִין  שָׁ
מֵאַחָיךְ  ינָךְ  מִבֵּ 15 נְבִיָּא  אֱלָהָךְ: 
הּ  מִנֵּ אֱלָהָךְ  יְיָ  לָךְ  יְקִים  וָתִי  כְּ
דָם  אֵלְתָּ מִקֳּ שְׁ י  דִּ כֹל  16 כְּ לוּן:  קַבְּ תְּ
דִקְהָלָא  יוֹמָא  בְּ חֹרֵב  בְּ אֱלָהָךְ  יְיָ 
קָל  יָת  מַע  לְמִשְׁ אוֹסֵף  לָא  לְמֵימָר 
תָא  א רַבְּ ָ מֵימְרָא דַייָ אֱלָהִי וְיָת אֶשּׁ
אֵמוּת:  וְלָא  עוֹד  אֶחֱזֵי  לָא  הָדָא 
ילוּ:  מַלִּ י  דִּ אוֹטִיבוּ  לִי  יְיָ  17 וַאֲמַר 
אֲחֵיהוֹן  מִגּוֹ  לְהוֹן  אֲקִים  18 נְבִיָּא 
הּ  פֻמֵּ בְּ נְבוּאָתִי  מֵי  תְגָּ פִּ ן  וְאֶתֵּ וָתָךְ  כְּ

הּ:  דִנֵּ י אֲפַקְּ ל דִּ הוֹן יָת כָּ ל עִמְּ וִימַלֵּ

ם אֶל־ שׁ אוֹתָ֔ לֶּה אֲשֶׁ֤ר אַתָּה֙ יוֹרֵ֣ י | הַגּוֹיִם֣ הָאֵ֗ חמישי 14 כִּ֣

נָתַ֥ן לְךָ֖ יְהָֹוה֥  ן  כֵ֔ ה לֹ֣א  וְאַתָּ֕ עוּ  יִשְׁמָ֑ ים  סְמִ֖ וְאֶל־קֹֽ נְנִי֥ם  מְעֹֽ

יְהָֹוה֣  לְךָ֖  ים  יָקִ֥ נִי  כָּמֹ֔ יךָ֙  אַחֶ֨ מֵֽ מִקִּרְבְּךָ֤  יא  15 נָבִ֨ יךָ:  אֱלֹהֶֽ

ם יְהָֹוה֤  לְתָּ מֵעִ֨ ל אֲשֶׁר־שָׁאַ֜ יו תִּשְׁמָעֽוּן: 16 כְּכֹ֨ אֱלֹהֶ֑יךָ אֵלָ֖

עַ֙ אֶת־ ף לִשְׁמֹ֨ ר לֹ֣א אֹסֵ֗ ל לֵאמֹ֑ ב בְּי֥וֹם הַקָּהָ֖ יךָ֙ בְּחֹרֵ֔ אֱלֹהֶ֨

ה  לֹֽא־אֶרְאֶ֥ את  הַזֹּ֛ הַגְּדֹלָ֥ה  שׁ  וְאֶת־הָאֵ֨ י  אֱלֹהָ֔ יְהָֹוה֣  קוֹל֙ 

אֲשֶׁ֥ר  יבוּ  הֵיטִ֖ אֵלָ֑י  יְהָֹו֖ה  אמֶר  17 וַיֹּ֥ אָמֽוּת:  וְלֹ֥א  ע֖וֹד 

י  תַתִּ֤ וְנָֽ ם כָּמ֑וֹךָ  רֶב אֲחֵיהֶ֖ ים לָהֶ֛ם מִקֶּ֥ יא אָקִ֥ רוּ: 18 נָבִ֨ דִּבֵּֽ

ת כָּל־אֲשֶׁ֥ר אֲצַוֶּֽנּוּ:  ם אֵ֖ יו וְדִבֶּ֣ר אֲלֵיהֶ֔ דְבָרַי֙ בְּפִ֔



� INNER DIMENSIONS �
[continued...] Of course, we cannot all perform all 
of the 613 commandments; some do not apply to 
us (since we cannot all be kings, judges, priests, 
and so on); others only apply when the Temple 
is standing; others apply only within the Land of 
Israel; others apply only to men and not to wom-
en, or conversely, only to women and not to men; 
and still others apply only in specific situations 
(such as if a couple wishes to divorce, or a person 
owns his own house, etc.). The commandments 
we cannot fulfill ourselves we fulfill vicariously 
through those who can fulfill them. In addition, 
we should study the laws regarding these com-
mandments, thereby fulfilling them at least “vir-
tually”; by learning how these commandments 
are fulfilled, we internalize them, and in this way 
they become part of us, almost as if we had ful-
filled them physically.91

If we do neglect to perform a commandment that 
we should have performed, the “medicine” that 
heals the injured or sick “limb” of our soul (and 
thereby reinstates the flow of Divine energy to 
the corresponding limb of our body, as well) is 
teshuvah, repentance.92 Just as medicine must be 

more potent than ordinary food in order to heal 
sickness, so is teshuvah a more intense spiritual 
exercise than is performing the other command-
ments, whose neglect it is designed to repair: 
whereas other commandments elicit Divine 
energy from God’s Name Havayah, which rep-
resents the process by which God constricted 
His creative energy in order to create the world, 
teshuvah elicits Divine energy from above the 
Name Havayah. The rules by which God created 
the world to function a priori are unforgiving: 
injury or disease is painful and debilitating; sin 
impairs the healthy functioning of the soul. But 
medicine and teshuvah provide cures for physi-
cal and spiritual infirmity by wringing the con-
centrated inner potentials out of their mother 
lodes—medicinal plants and chemicals, in the 
case of medicine, and the inner dimension of 
the soul, in the case of teshuvah. By evoking our 
inner essence, our inner connection to God, we 
elicit His forgiveness for having transgressed 
His will, and He repairs the damage we caused 
by our negligence. In this way, we can fulfill the 
Torah’s injunction in this verse to be “whole,” 
i.e., not crippled, in our relationship with God.93
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85. Likutei Sichot, vol. 14, p. 68.  86. Likutei Sichot, vol. 14, p. 66, note 16.  87. Exodus 28:30; Rashi on v. 14, above.  88. Above, 5:21-24; 
Exodus 20:16; 24:7.  89. Above, 5:25-28.  90. Zohar 1:170b; Tikunei Zohar 30; Zohar 2:118a. 

Fifth Reading 14 Nonetheless, once you have wholeheartedly accepted God’s 
providence and are therefore free of anxiety over the future, you may seek to dis-
cover what the future holds. But whereas85 these nations whom you are dispos-
sessing hearken to diviners of auspicious times, illusionists, and stick-diviners, 
as for you, God, your God, has not abandoned you to these methods of divining 
the future.
15 Rather, in order to enable you to obtain His guidance, God, your God has given 
you—in contrast86 to stick-diviners, who divine using tools—the urim and tumim, 
through which He will communicate His will to your king regarding issues of na-
tional importance;87 and—in contrast to diviners of auspicious times and illusion-
ists—He will appoint a prophet for you who hails from among you, from your 
brothers, like I am one of you. You must hearken to him, for the prophets of every 
generation will serve in my stead as your intermediaries with God.
16 This arrangement will accord with everything you asked of God, your God, 
at Mount Horeb (i.e., Mount Sinai), on the day of the assemblage of the entire 
nation to receive the Torah, saying collectively to me, ‘Although I have seen that 
with God’s supernatural help, it is possible to hear His voice directly and remain 
alive, I prefer to receive the Torah in the context of my natural existence. Therefore, 
I prefer not to continue to hear the voice of God, my God, directly, and not to 
see this great fire anymore, and that way I will not die from the intensity of the 
revelation. Rather, I prefer that you alone communicate directly with God and then 
convey His words to me.’88

17 And God said to me,89 ‘They have done well in what they have spoken.
18 I will continue to communicate with them through you while you are alive, and 
after you die I will authorize a prophet for them from among their brothers, like 
you. I will place My words into his mouth, and he will speak to them all that I 
command him to tell them.



� INNER DIMENSIONS �
[continued...] human body correlates to one of the 
613 components of the spiritual “body” of Z’eir 
Anpin.90 
Inasmuch as Z’eir Anpin is the spiritual source 
of the human body and soul, it follows that the 
health of both the soul and the body are depen-
dent on the free and continuous flow of Divine 
energy from Z’eir Anpin into its corresponding 
components of the soul and the body, respective-
ly. It is therefore of paramount importance that 
each individual fulfill all 613 commandments in 
order to ensure that this flow proceed uninter-

rupted. If, on the other hand, a person neglects 
to perform a commandment that he or she is ob-
ligated to fulfill, the absence of the spiritual pipe-
line that should have been forged by performing 
that commandment prevents the corresponding 
Divine energy from flowing from its source in 
Z’eir Anpin into the person’s soul and body. This 
deprivation of life-force renders the person spiri-
tually “disabled” with regard to that component 
of his or her soul, and will adversely affect the 
health of the corresponding component of his or 
her body, as well. � [continues...]
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99. Likutei Sichot, vol. 34, pp. 120-121. 

18.  פסוק יט. 

ר  יתִיו לַחֲבֵרוֹ: וַאֲשֶׁ ר. אֲבָל צִוִּ יתִיו לְדַבֵּ ר לֹא צִוִּ 20  אֲשֶׁ
הַהֲלָכָה  אֶת  ן  וֵּ כִּ אֲפִלּוּ  אֲחֵרִים.  אֱלֹהִים  ם  שֵׁ בְּ ר  יְדַבֵּ
חֶנֶק.  בְּ וּמֵת.  ר:  תָּ הַמֻּ יר אֶת  וּלְהַתִּ הָאָסוּר  לֶאֱסֹר אֶת 
מַע,  לֹּא שָׁ ֶ א מַה שּׁ תְנַבֵּ ידֵי אָדָם: הַמִּ ה מִיתָתָן בִּ לֹשָׁ שְׁ
ם  שֵׁ א בְּ תְנַבֵּ לֹּא נֶאֱמַר לוֹ וְנֶאֱמַר לַחֲבֵרוֹ, וְהַמִּ ֶ וּמַה שּׁ
וְהָעוֹבֵר עַל  נְבוּאָתוֹ,  הַכּוֹבֵשׁ אֶת  אֲבָל  זָרָה.  עֲבוֹדָה 
ידֵי  בְרֵי עַצְמוֹ — מִיתָתָן בִּ בְרֵי נָבִיא, וְהָעוֹבֵר עַל דִּ דִּ
אֱמַר18: "אָנֹכִי אֶדְרֹשׁ מֵעִמּוֹ":  21  וְכִי תֹאמַר  נֶּ מַיִם, שֶׁ שָׁ
ן עַזּוּר  בֶּ בֹא חֲנַנְיָה  יָּ שֶׁ כְּ ם לוֹמַר,  לְבָבֶךָ. עֲתִידִין אַתֶּ בִּ
ה  עַתָּ בֶלָה  מִבָּ בִים  מוּשָׁ ה'  ית  בֵּ לֵי  כְּ ה  "הִנֵּ א:  וּמִתְנַבֵּ
ם  מְהֵרָה", וְיִרְמְיָהוּ עוֹמֵד וְצוֹוֵחַ עַל הָעַמּוּדִים וְעַל הַיָּ
בֶלָה יוּבָאוּ"  לוּ עִם יְכָנְיָה: "בָּ לֹּא גָּ לִים שֶׁ וְעַל יֶתֶר הַכֵּ

וְיֹאמַר  בִיא.  הַנָּ ר  יְדַבֵּ ר  22  אֲשֶׁ הוּ:   צִדְקִיָּ לוּת  גָּ עִם 
לֹּא יָבֹא, "הוּא  בָר זֶה עָתִיד לָבֹא עֲלֵיכֶם" וְתִרְאוּ שֶׁ "דָּ
תֹּאמַר:  וְאִם  וַהֲרֹג אוֹתוֹ.  רוֹ ה'"  דִבְּ ר לֹא  אֲשֶׁ בָר  הַדָּ
ךְ  א וְאָמַר: עֲשׂוּ כָּ בָּ א עַל הָעֲתִידוֹת, הֲרֵי שֶׁ מִתְנַבֵּ זוֹ בְּ
בָר נִצְטַוּוּ  רוּךְ הוּא אֲנִי אוֹמֵר — כְּ דוֹשׁ בָּ י הַקָּ וְכָךְ, וּמִפִּ
מַע  תִשְׁ צְוֹת, לֹא  הַמִּ ל  מִכָּ יחֲךָ מֵאַחַת  לְהַדִּ א  בָּ אִם  שֶׁ
מוּר,  גָּ יק  צַדִּ הוּא  ן מֻמְחֶה הוּא לְךָ שֶׁ כֵּ א אִם  לוֹ, אֶלָּ
עַת  שְׁ בִּ מָה  בָּ בַּ הִקְרִיב  שֶׁ רְמֶל,  הַכַּ הַר  בְּ הוּ  אֵלִיָּ גוֹן  כְּ
רָאֵל, הַכֹּל לְפִי צֹרֶךְ  דֵי לִגְדֹּר אֶת יִשְׂ מוֹת, כְּ אִסּוּר הַבָּ
מָעוּן":  שְׁ תִּ "אֵלָיו  נֶאֱמַר:  לְכָךְ  רְצָה,  הַפִּ וּסְיַג  עָה  ָ הַשּׁ
ד עָלָיו חוֹבָה,  לַמֵּ נּוּ. לֹא תִמְנַע עַצְמְךָ מִלְּ לֹא תָגוּר מִמֶּ

וְלֹא תִירָא לֵעָנֵשׁ עָלָיו:  

מַי  ל לְפִתְגָּ י לָא יְקַבֵּ בְרָא דִּ 19 וִיהֵי גַּ

הּ:  מִנֵּ ע  יִתְבַּ מֵימְרִי  מִי  שְׁ בִּ ל  יְמַלֵּ י  דִּ

לָא  לְמַלָּ ע  יַרְשַׁ י  דִּ נְבִיָּא  רַם  20 בְּ

הּ  דִתֵּ פַקֵּ לָא  י  דִּ יָת  מִי  שְׁ בִּ מָא  פִתְגָּ

טַעֲוַת  שׁוּם  בְּ ל  יְמַלֵּ וְדִי  לָא  לְמַלָּ

הַהוּא:  נְבִיָּא  וְיִתְקְטֵל  עַמְמַיָּא 

ע  נִדַּ אֵיכְדֵין  ךְ  לִבָּ בְּ תֵימַר  21 וַאֲרֵי 

י  יְיָ: 22 דִּ לֵהּ  י לָא מַלְּ מָא דִּ תְגָּ יָת פִּ

יְהֵי  וְלָא  דַייָ  מָא  שְׁ בִּ נְבִיָּא  ל  יְמַלֵּ

מָא  פִתְגָּ הוּא  יִתְקַיַּם  וְלָא  מָא  פִתְגָּ

לֵהּ נְבִיָּא  ע מַלְּ רְשַׁ לֵהּ יְיָ בִּ י לָא מַלְּ דִּ

יְיָ  צֵי  יְשֵׁ 19:1 אֲרֵי  הּ:  מִנֵּ תִדְחַל  לָא 

י יְיָ אֱלָהָךְ יָהֵב  אֱלָהָךְ יָת עַמְמַיָּא דִּ

וְתֵיתֵב  וְתֵירְתִנּוּן  אַרְעֲהוֹן  יָת  לָךְ 

קִרְוִין  לַת  2 תְּ יהוֹן:  וּבְבָתֵּ קִרְוֵיהוֹן  בְּ

אֱלָהָךְ  יְיָ  י  דִּ אַרְעָךְ  גוֹ  בְּ לָךְ  פְרֵשׁ  תַּ

יָהֵב לָךְ לְמֵירְתַהּ: 

19 I will exact punishment from him by putting 
him to death Myself: In most other cases, the pun-
ishment that the Torah prescribes for infringing a 
commandment is commensurate with the gravity 
of the commandment. Here, however, no matter 
what the prophet tells us to do or not to do, dis-
obeying is a capital offence, because the instructions 

communicated through a prophet are directly and 
personally addressed from God to the recipients. In 
contrast, the Torah’s other commandments, having 
been formalized into a corpus of law, are one step 
removed from us, the addressees, and therefore 
violating them is not so brazen an affront to God’s 
authority as is ignoring a prophet’s message.99

ר  יְדַבֵּ֖ אֲשֶׁ֥ר  י  אֶל־דְּבָרַ֔ לֹֽא־יִשְׁמַע֙  אֲשֶׁ֤ר  הָאִישׁ֙  ה  19 וְהָיָ֗

יָזִיד֩  אֲשֶׁ֣ר  יא  הַנָּבִ֡ ךְ  20 אַ֣ עִמּֽוֹ:  מֵֽ שׁ  אֶדְרֹ֥ י  נֹכִ֖ אָֽ י  בִּשְׁמִ֑

וַֽאֲשֶׁ֣ר  ר  לְדַבֵּ֔ לֹֽא־צִוִּיתִיו֙  אֲשֶׁ֤ר  ת  אֵ֣ י  בִּשְׁמִ֗ ר  דָּבָ֜ ר  לְדַבֵּ֨

י  21 וְכִ֥ הַהֽוּא:  יא  הַנָּבִ֥ ת  וּמֵ֖ ים  אֲחֵרִ֑ ים  אֱלֹהִ֣ ם  בְּשֵׁ֖ ר  יְדַבֵּ֔

לֹֽא־דִבְּר֖וֹ  אֲשֶׁ֥ר  ר  אֶת־הַדָּבָ֔ ע  נֵדַ֣ אֵיכָה֙  בִּלְבָבֶ֑ךָ  ר  תֹאמַ֖

הְיֶה֤  וְלֹא־יִֽ יְהָֹוה֗  בְּשֵׁ֣ם  יא  הַנָּבִ֜ ר  יְדַבֵּ֨ 22 אֲשֶׁר֩  יְהָֹוֽה: 

ר אֲשֶׁ֥ר לֹֽא־דִבְּר֖וֹ יְהָֹוה֑ בְּזָדוֹן֙  א ה֣וּא הַדָּבָ֔ הַדָּבָר֙ וְלֹ֣א יָבֹ֔

נּוּ: ס יא לֹ֥א תָג֖וּר מִמֶּֽ דִּבְּר֣וֹ הַנָּבִ֔

יְהָֹוה֣  אֲשֶׁר֙  ם  אֶת־הַגּוֹיִ֔ יךָ֙  אֱלֹהֶ֨ יְהָֹוה֤  ית  י־יַכְרִ֞ 19:1 כִּֽ

ם  רֵיהֶ֖ בְעָֽ וְיָשַֽׁבְתָּ֥  ם  ירִשְׁתָּ֕ וִֽ אֶת־אַרְצָ֑ם  לְךָ֖  ן  נֹתֵ֥ יךָ  אֱלֹהֶ֔

יל לָ֑ךְ בְּת֣וֹךְ אַרְצְךָ֔ אֲשֶׁר֙  ים תַּבְדִּ֣ ם: 2 שָׁל֥וֹשׁ עָרִ֖ תֵּיהֶֽ וּבְבָֽ

הּ:  ן לְךָ֖ לְרִשְׁתָּֽ יךָ נֹתֵ֥ יְהָֹוה֣ אֱלֹהֶ֔
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94. Sanhedrin 89a; Mishneh Torah, Yesodei HaTorah 10:4.  95. Above, 13:2-6.  96. 1 Kings 18:19-39.  97. Exodus 21:13; Numbers 35:9-34.  
98. Above, 4:41-43.  

19 Whoever does not hearken to My words, which he speaks in My name, I 
will exact punishment from him by putting him to death Myself. This applies 
even to a prophet who does not hearken to the very prophecy he himself has 
pronounced, and also to a prophet who refuses to communicate a prophecy that 
I have given him.
20 But the prophet who intentionally says something in My name that I did not 
command him to say—whether I did not say it at all or whether I commanded 
some other prophet to say it, or who speaks in the name of other deities—even if 
he speaks the truth, such a prophet must be tried by the court and, if found guilty, 
die by strangulation.’
21 If you say to yourself, ‘How will we know that the word that the prophet is 
saying is one that God did not speak?’
22 If the prophet speaks in the name of God, prophesying something favorable, 
and the thing does not transpire and does not come to pass, you will know that 
that is the thing God did not say. The prophet has spoken it maleficently. You 
must therefore not be afraid of him, that is, of bearing responsibility for his death 
by incriminating him. However, if he prophesies calamity, the fact that the calam-
ity does not occur does not implicate him as a false prophet, since it could well be 
that the wrongdoers (whose behavior precipitated the calamitous prophecy) have 
since repented, and God therefore cancelled or commuted their punishment.94

With regard to a prophet who claims to be conveying a Divine imperative, you 
have already been told that you must not listen to him if that imperative con-
tradicts anything taught in the Torah.95 The exception to this is a prophet of es-
tablished reputation who instructs you to contravene the Torah as a temporary 
measure called for by some exigency.” An example of this was when the prophet 
Elijah offered up a sacrifice on Mount Carmel in order to contest idolatry,96 even 
though the Temple had already been built and thus offerings outside the Temple 
were forbidden.

Cities of Refuge
19:1 “As you know, God commanded us to designate six cities of refuge in the 
Promised Land. The purpose of these cities is to shelter unintentional murderers, 
whose close relatives are allowed to kill if they find them outside these cities.97 I 
have already designated three such cities in the territories that I assigned to the 
tribes of Reuben and Gad and to half of the tribe of Manasseh.98 When you cross 
over into Canaan and God, your God, cuts off the nations whose land God, your 
God, is giving you, and you dispossess them and dwell in their cities and in 
their houses,
2 you must designate three additional cities of refuge for yourself in the midst of 
your land, which God, your God, is giving you to possess.
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109. Isaiah 2:4, 52:7; Ezekiel 39:9; Micah 4:3.  110. Ezekiel 36:26; see above, on 16:18. 

19.  שמואל ־ב ו, ו. 

עַל  תוּב  כָּ הָיָה  מִקְלָט"  "מִקְלָט  רֶךְ.  הַדֶּ לְךָ  כִין  3  תָּ
ת  חִלַּ הֵא מִתְּ יְּ בוּל אַרְצְךָ. שֶׁ תָּ אֶת גְּ שְׁ לַּ רָכִים: וְשִׁ ת דְּ רָשַׁ פָּ
עוּר  שִׁ כְּ מִקְלָט,  עִיר  ל  שֶׁ הָרִאשׁוֹנָה  הָעִיר  בוּל עַד  הַגְּ
ית,  לִישִׁ ְ נִיָּה לַשּׁ ְ נִיָּה, וְכֵן מִשּׁ ְ ה עַד הַשּׁ נָּ יֵּשׁ מִמֶּ מַהֲלָךְ שֶׁ
רָאֵל:   ל אֶרֶץ יִשְׂ נִי שֶׁ ֵ בוּל הַשּׁ ית עַד הַגְּ לִישִׁ ְ וְכֵן מִן הַשּׁ
רְזֶן עַל הָעֵץ. וְתַרְגּוּמוֹ:  יל הַגַּ א לְהַפִּ בָּ שֶׁ חָה יָדוֹ. כְּ 5  וְנִדְּ
ת  מַכַּ יל  לְהַפִּ יָדוֹ,  מְטָה  וְנִשְׁ לְשׁוֹן  יְדֵהּ",  "וְתִתְמְרֵג 

ם יוֹנָתָן: "אֲרֵי  רְגֵּ קָר"19 תִּ מְטוּ הַבָּ י שָׁ רְזֶן עַל הָעֵץ. "כִּ הַגַּ
רְזֶל מִן הָעֵץ. יֵשׁ מֵרַבּוֹתֵינוּ  ל הַבַּ מְרַגּוֹהִי תּוֹרַיָּא": וְנָשַׁ
אוֹמְרִים:  מֵהֶם  וְיֵשׁ  תּוֹ,  מִקַּ רְזֶל  הַבַּ מַט  נִשְׁ אוֹמְרִים: 
זָה  נִתְּ קֵעַ וְהִיא  תְבַּ רְזֶל חֲתִיכָה מִן הָעֵץ הַמִּ ל הַבַּ ַ שּׁ יִּ שֶׁ
ם. לְכָךְ אֲנִי אוֹמֵר לְהָכִין  ן יִרְדּףֹ גֹּאֵל הַדָּ וְהָרְגָה:  6  פֶּ
ר  אֲשֶׁ כַּ יַרְחִיב.  8  וְאִם  ים:   רַבִּ מִקְלָט  וְעָרֵי  רֶךְ  דֶּ לְךָ 

י וְקַדְמוֹנִי:   ע לָתֵת לְךָ אֶרֶץ קֵינִי וּקְנִזִּ בַּ נִשְׁ

יָת  ת  וּתְתַלַּ אָרְחָא  לָךְ  ן  תַקֵּ 3 תְּ
אֱלָהָךְ  יְיָ  ךְ  יַחְסְנִנָּ י  דִּ אַרְעָךְ  חוּם  תְּ
קָטוֹלָא:  ל  כָּ ן  לְתַמָּ לְמֶעֱרַק  וִיהֵי 
ן  יֶעֱרוֹק לְתַמָּ ם קָטוֹלָא דְּ תְגַּ 4 וְדֵין פִּ
לָא  בְּ חַבְרֵהּ  יָת  יִקְטוֹל  י  דִּ וְיִתְקַיָּם 
י  עֵהּ וְהוּא לָא סָנֵי לֵהּ מֵאִתְמַלֵּ מַנְדְּ
חַבְרֵהּ  עִם  יֵעוּל  וְדִי   5 קַמּוֹהִי:  וּמִדְּ
ץ אָעִין וְתִתְמְרֵג יְדֵהּ  א לְמִקַּ חֻרְשָׁ בְּ
לֵף  תְּ וְיִשְׁ אָעָא  ץ  לְמִקַּ פַרְזְלָא  בְּ
חַבְרֵהּ  יָת  ח  כַּ וְיַשְׁ אָעָא  מִן  רְזְלָא  פַּ
וִימוּת הוּא יֶעֱרוֹק לַחֲדָא מִן קִרְוַיָּא 
יִרְדּוֹף  לְמָא  6 דִּ וְיִתְקַיָּם:  ין  הָאִלֵּ
יִיחַם  אֲרֵי  קָטוֹלָא  תַר  בָּ מָא  דְּ אֵל  גָּ
אָרְחָא  י  תִסְגֵּ אֲרֵי  הּ  קִנֵּ וְיַדְבְּ הּ  לִבֵּ
חוֹבַת  לֵית  וְלֵהּ  נְפָשׁ  הּ  וְיִקְטְלִנֵּ
לֵהּ  הוּא  סָנֵי  לָא  אֲרֵי  קְטוֹל  דִּ ין  דִּ
ן  כֵּ 7 עַל  קַמּוֹהִי:  וּמִדְּ י  מֵאִתְמַלֵּ
קִרְוִין  לַת  תְּ לְמֵימָר  דָךְ  מְפַקְּ אֲנָא 
אֱלָהָךְ  יְיָ  י  יַפְתֵּ 8 וְאִם  לָךְ:  פְרֵשׁ  תַּ
ים לַאֲבָהָתָךְ  מָא דִי קַיִּ חוּמָךְ כְּ יָת תְּ
יל  מַלֵּ י  דִּ אַרְעָא  ל  כָּ יָת  לָךְ  ן  וְיִתֶּ

ן לַאֲבָהָתָךְ:  לְמִתַּ

אֲשֶׁ֥ר  אַרְצְךָ֔  אֶת־גְּב֣וּל  וְשִׁלַּשְׁתָּ֙  רֶךְ֒  הַדֶּ֒ לְךָ֮  ין  3 תָּכִ֣
4 וְזֶה֙  חַ:  כָּל־רֹצֵֽ מָּה  שָׁ֖ לָנ֥וּס  ה  וְהָיָ֕ אֱלֹהֶ֑יךָ  יְהָֹוה֣  ילְךָ֖  יַנְחִֽ
הוּ֙  אֶת־רֵעֵ֨ יַכֶּ֤ה  ר  אֲשֶׁ֨ י  וָחָ֑ מָּה  שָׁ֖ אֲשֶׁר־יָנ֥וּס  חַ  רֹצֵ֔ הָֽ דְּבַ֣ר 
5 וַֽאֲשֶׁר֩  ם:  שִׁלְשֹֽׁ ל  מִתְּמֹ֥ ל֖וֹ  לֹֽא־שֹׂנֵא֥  וְה֛וּא  עַת  בִּבְלִי־דַ֔
בַגַּרְזֶן֙  יָד֤וֹ  ה  וְנִדְּחָ֨ עֵצִים֒  ב  לַחְטֹ֣ עַר֮  בַיַּ֘ אֶת־רֵעֵה֥וּ  א  יָבֹ֨
הוּ וָמֵ֑ת  ץ וּמָצָ֥א אֶת־רֵעֵ֖ ץ וְנָשַׁ֤ל הַבַּרְזֶל֙ מִן־הָעֵ֔ ת הָעֵ֔ לִכְרֹ֣
ל  גֹּאֵ֨ י: 6 פֶּן־יִרְדֹּף֩  וָחָֽ לֶּה  ים־הָאֵ֖ עָרִֽ ת הֶֽ ה֗וּא יָנ֛וּס אֶל־אַחַ֥
רֶךְ  י־יִרְבֶּ֥ה הַדֶּ֖ י יֵחַם֮ לְבָבוֹ֒ וְהִשִּׂיג֛וֹ כִּֽ חַ כִּ֣ רֹצֵ֗ י הָֽ חֲרֵ֣ ם אַֽ הַדָּ֜
ל֖וֹ  ה֛וּא  שֹׂנֵא֥  לֹ֣א  י  כִּ֠ וֶת  מִשְׁפַּט־מָ֔ ין  אֵ֣ וְלוֹ֙  נָפֶ֑שׁ  וְהִכָּ֣הוּ 
שָׁלֹ֥שׁ  ר  לֵאמֹ֑ מְצַוְּךָ֖  י  נֹכִ֥ אָֽ 7 עַל־כֵּ֛ן  שִׁלְשֽׁוֹם:  מִתְּמ֥וֹל 
יךָ֙ אֶת־גְּבֻלְ֣ךָ֔  יב יְהָֹוה֤ אֱלֹהֶ֨ ךְ: 8 וְאִם־יַרְחִ֞ יל לָֽ ים תַּבְדִּ֥ עָרִ֖
אֲשֶׁ֥ר  רֶץ  אֶת־כָּל־הָאָ֔ לְךָ֙  וְנָתַ֤ן  יךָ  אֲבֹתֶ֑ לַֽ ע  נִשְׁבַּ֖ אֲשֶׁ֥ר  כַּֽ

יךָ:  אֲבֹתֶֽ ת לַֽ ר לָתֵ֥ דִּבֶּ֖

� A CLOSER LOOK �
[8] When, in the future, God, your God, ex-
pands your boundary as He swore to your 
forefathers: Besides initiating the resumption 
of all of the Torah’s laws that were suspended 
during the exile, the advent of the messianic Re-
demption will initiate an era of permanent world 
peace and prosperity.109 These changes will not 
in themselves necessitate any fundamental mod-
ification of human nature; after all, there have 
been times of peace and prosperity in the past.

Nonetheless, we are told that this peace and 
prosperity will be eternal, which would imply at 
least an eventual reformation of human nature 
in order to preclude any backsliding into mal-
feasance. Thus, there are prophecies that indi-
cate that, at some point in the messianic future, 

there will be a radical transformation in human 
nature, marked by God’s removal of the evil in-
clination, restoring us to the moral innocence of 
Adam and Eve before they ate of the fruit of the 
Tree of Knowledge.110 When that transformation 
occurs, intentional murders will no longer be 
committed, and even unintentional murders will 
not occur, since unintentional sins occur when 
some inner, hidden fault surfaces, and we will 
be purged even of such faults.
Nonetheless, cities of refuge might still be neces-
sary then, in order to effect atonement for those 
who committed an inadvertent murder before. 
Such individuals will need to go into exile in the 
nearest city of refuge.
The fact that there will be cities of refuge even
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100. Exodus 34:24.  101. Genesis 15:19; Exodus 3:8, 23:31; Numbers 20:13; above, 1:7.  102. Exodus 15:7; Numbers 23:9, 24:19, etc.  
103. Deuteronomy 30:3.  104. Genesis 32:11.  105. Likutei Sichot, vol. 34, pp. 119-120.  106. Genesis 9:5; Numbers 35:25.  107. Mishneh 
Torah, Melachim 12:5.  108. Likutei Sichot, vol. 34, pp. 121-122.  

8 When, in the future, God, your God, expands 
your boundary as He swore to your forefathers: 
The Torah has alluded to the messianic Redemption 
before102 and will again later,103 but here it makes the 
Redemption part and parcel of a commandment. In 
so doing, it precludes two mistaken notions that a 
person could entertain about its promises of a fu-
ture Redemption:
1.	 The Torah’s promises of redemption can be an-

nulled for some reason (for example, they could 
be forfeited by the nation’s misbehavior).

2.	 The Redemption will be a solely spiritual occur-
rence and the prophecies referring to it may be 
interpreted solely metaphorically.

It is true that God’s promises can be annulled; this 
is why Jacob was afraid that he no longer deserved 
God’s promised protection when he was about to 
confront Esau.104 But the Torah’s commandments 
cannot be abrogated, so a promise that is part of a 
commandment cannot be annulled.
Similarly, although there will indeed be a spiritual 
dimension to the Redemption—which will in fact 

be its principal significance—the Redemption will 
also be manifest physically, just as all the Torah’s 
commandments must be fulfilled physically, not-
withstanding their great spiritual relevance.105

When, in the future, God, your God, expands 
your boundary as He swore to your forefathers: It 
is no accident that the future Redemption is alluded 
to in the context of the cities of refuge. The cities 
of refuge protect the inadvertent murderer from 
the blood avenger and the murderer’s exile to the 
city of refuge atones for his inadvertent sin.106 Al-
legorically, the blood avenger is our evil inclination, 
who attempts to trick us into sinning and thereby 
suffering some form of death—from a loss of vital-
ity in our spiritual endeavors up to and including 
incurring the death penalty itself. The messianic 
Redemption will be our ultimate refuge from this 
pursuer, inasmuch as the evil inclination will then 
be nullified.107 Similarly, the messianic Redemption 
and the attendant restitution of the Temple service 
will afford all who need it the opportunity to com-
plete their atonement.108

3 Prepare for yourself the way to these cities by posting signs pointing the way to 
them at every crossroad. Divide the length of your land, which God, your God, 
is giving you as an inheritance, such that the three cities are equidistant one from 
another as well as from the border, so it will be convenient for every unintentional 
murderer to flee there, i.e., to one of them.
4 This is the case in which the unintentional murderer may flee there, so that he 
may live: Whoever strikes his fellow to death unintentionally, whom he did not 
hate in times past—
5 as when a man goes with his fellow into the forest to chop wood, and his hand 
swings the ax to fell the tree, and either the iron flies off the handle or the ax’s 
blow to the tree causes a chunk of wood to go flying, and it reaches his fellow and 
he dies—he must flee to one of these cities and live.
6 God commands you to do all this—to designate multiple cities of refuge and 
make them sufficiently accessible—lest the blood-avenger pursue the killer while 
the former’s heart is hot, and overtake him because the way to the city of refuge 
is too long, and he strikes the killer to death—although he was not deserving of 
death, for he did not hate his victim and premeditate the murder beforehand.
7 Therefore, I command you, saying, ‘You must designate for yourself three 
cities.’
8 When, in the future, God, your God, will expand your boundary as He swore 
to your forefathers,100 and He gives you all the land of the Kenites (Ammon), the 
Kenizites (Moab), and the Kadmonites (Edom), which He said He would give to 
your forefathers101
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115. Likutei Sichot, vol. 24, p. 107-113. 

20.  ספרי. 21.  ויקרא יט, יז. 22.  ישעיה מב, יז. 23.  ויקרא יט, יג. 

עֵבֶר  בְּ לֹשׁ שֶׁ ע — שָׁ לֹשׁ. הֲרֵי תֵשַׁ 9  וְיָסַפְתָּ לְךָ עוֹד שָׁ
לָבוֹא:   לֶעָתִיד  לֹשׁ  וְשָׁ נַעַן,  כְּ אֶרֶץ  בְּ שֶׁ לֹשׁ  וְשָׁ ן,  רְדֵּ הַיַּ
נְאָתוֹ הוּא  שִׂ יְדֵי  עַל  לְרֵעֵהוּ.  שֹׂנֵא  אִישׁ  יִהְיֶה  11  וְכִי 
עַל  אָדָם  עָבַר  אָמְרו20ּ:  אן  מִכָּ לוֹ",  "וְאָרַב  לִידֵי  בָא 
לְפִי   — חֲמוּרָה  מִצְוָה  עַל  לַעֲבֹר  סוֹפוֹ  ה,  קַלָּ מִצְוָה 
פִיכוּת  שְׁ לִידֵי  לָבֹא  סוֹפוֹ  נָא"21,  תִשְׂ "לֹא  עַל  עָבַר  שֶׁ
י יִהְיֶה אִישׁ שֹׂנֵא לְרֵעֵהוּ" וְגוֹ',  מִים. לְכָךְ נֶאֱמַר: "כִּ דָּ
הוּ  הָיָה לוֹ לִכְתֹּב: "וְכִי יָקוּם אִישׁ וְאָרַב לְרֵעֵהוּ וְהִכָּ שֶׁ
הָרִאשׁוֹן  תֹאמַר:  לֹּא  שֶׁ עֵינְךָ.  תָחוֹס  13  לֹא  נָפֶשׁ":  

נֵי  שְׁ וְנִמְצְאוּ  זֶה  אֶת  הוֹרְגִים  אָנוּ  לָמָה  נֶהֱרַג,  בָר  כְּ
"נָסֹגוּ  לְשׁוֹן  בוּל.  גְּ יג  תַסִּ הֲרוּגִים:  14  לֹא  רְאֵלִים  יִשְׂ
לְאָחוֹר  רְקַע  הַקַּ ת  חֲלֻקַּ סִימָן  חֲזִיר  מַּ שֶׁ כְּ אָחוֹר"22, 
בָר  לּוֹ. וַהֲלֹא כְּ דֵה חֲבֵרוֹ, לְמַעַן הַרְחִיב אֶת שֶׁ לְתוֹךְ שְׂ
יג"?  לְמוּד לוֹמַר "לֹא תַסִּ נֶאֱמַר23: "וְלֹא תִגְזֹל", מַה תַּ
לָאוִין.  נֵי  שְׁ בִּ עוֹבֵר  שֶׁ חֲבֵרוֹ  חוּם  תְּ הָעוֹקֵר  עַל  ד  לִמֵּ
נַחֲלָתְךָ  "בְּ לוֹמַר:  לְמוּד  תַּ לָאָרֶץ?  חוּצָה  בְּ אַף  יָכוֹל 
נֵי לָאוִין,  שְׁ רָאֵל עוֹבֵר בִּ אֶרֶץ יִשְׂ נְחָל" וְגוֹ' — בְּ ר תִּ אֲשֶׁ
תִגְזֹל":   "לֹא  וּם  מִשּׁ א  אֶלָּ עוֹבֵר  אֵינוֹ  לָאָרֶץ  חוּצָה  בְּ

א הָדָא  פְקֶדְתָּ ל תַּ ר יָת כָּ 9 אֲרֵי תִטַּ

יוֹמָא  דָךְ  מְפַקְּ אֲנָא  י  דִּ דַהּ  לְמֶעְבְּ

וְלִמְהַךְ  אֱלָהָךְ  יְיָ  יָת  לְמִרְחַם  דֵין 

יוֹמַיָּא  ל  כָּ קֳדָמוֹהִי  תָקְנָן  דְּ אָרְחָן  בְּ

לַת  לַת קִרְוִין עַל תְּ וְתוֹסֵף לָךְ עוֹד תְּ

גוֹ  י בְּ ם זַכַּ פֵךְ דָּ תְּ ין: 10 וְלָא יִשְׁ הָאִלֵּ

י יְיָ אֱלָהָךְ יָהֵב לָךְ אַחֲסָנָא  אַרְעָךְ דִּ

קְטוֹל:  דִּ ין  דִּ חוֹבַת  עֲלָךְ  וִיהֵי 

11 וַאֲרֵי יְהֵי גְבַר סָנֵי לְחַבְרֵהּ וְיִכְמַן 

נְפַשׁ  הּ  וְיִמְחִנֵּ עֲלוֹהִי  וִיקוּם  לֵהּ 

קִרְוַיָּא  מִן  לַחֲדָא  וְיֶעֱרוֹק  וִימוּת 

הּ  קַרְתֵּ סָבֵי  לְחוּן  12 וְיִשְׁ ין:  הָאִלֵּ

יָתֵהּ  וְיִמְסְרוּן  ן  מָּ מִתַּ יָתֵהּ  רוּן  וְיִדְבְּ

מָא וִימוּת: 13 לָא תְחוּס  אֵל דְּ יַד גָּ בְּ

י  זַכַּ דָם  דֵי  אָשְׁ י  וּתְפַלֵּ עֲלוֹהִי  עֵינָךְ 

נֵי  תַשְׁ 14 לָא  לָךְ:  וְיִיטַב  רָאֵל  שְׂ מִיִּ

קַדְמָאֵי  תַחִימוּ  י  דִּ דְחַבְרָךְ  חוּמָא  תְּ

יְיָ  י  דִּ אַרְעָא  בְּ תַחְסֵן  י  דִּ ךְ  אַחֲסַנְתָּ בְּ

אֱלָהָךְ יָהֵב לָךְ לְמֵירְתַהּ: 

י  נֹכִ֣ ר אָֽ הּ אֲשֶׁ֨ עֲשֹׂתָ֗ את לַֽ ה הַזֹּ֜ י־תִשְׁמֹר֩ אֶת־כָּל־הַמִּצְוָ֨ 9 כִּֽ
יו  בִּדְרָכָ֖ וְלָלֶכֶ֥ת  אֱלֹהֶ֛יךָ  אֶת־יְהָֹוה֧  ה  הֲבָ֞ לְאַֽ הַיּוֹם֒  מְצַוְּךָ֮ 
הַשָּׁלֹ֥שׁ  ל  עַ֖ ים  עָרִ֔ שָׁלֹ֣שׁ  עוֹד֙  לְךָ֥  וְיָסַֽפְתָּ֨  ים  כָּל־הַיָּמִ֑
רֶב אַרְצְךָ֔ אֲשֶׁר֙ יְהָֹוה֣  בְּקֶ֣ י  נָקִ֔ ם  דָּ֣ יִשָּׁפֵךְ֙  לֶּה: 10 וְלֹ֤א  הָאֵֽ

ים: פ יךָ דָּמִֽ חֲלָ֑ה וְהָיָה֥ עָלֶ֖ ן לְךָ֖ נַֽ יךָ נֹתֵ֥ אֱלֹהֶ֔
יו וְהִכָּ֥הוּ  ם עָלָ֔ רַב לוֹ֙ וְקָ֣ הוּ וְאָ֤ הְיֶה֥ אִישׁ֙ שֹׂנֵא֣ לְרֵעֵ֔ 11 וְכִי־יִֽ

זִקְנֵי֣  לְחוּ֙  12 וְשָֽׁ ל:  הָאֵֽ ים  עָרִ֥ הֶֽ ת  אֶל־אַחַ֖ ס  וְנָ֕ וָמֵ֑ת  נֶ֖פֶשׁ 
ת:  וָמֵֽ ם  הַדָּ֖ ל  גֹּאֵ֥ בְּיַד֛  אֹת֗וֹ  תְנ֣וּ  וְנָֽ מִשָּׁ֑ם  אֹת֖וֹ  קְח֥וּ  וְלָֽ עִיר֔וֹ 
ל וְט֥וֹב  י מִיִּשְׂרָאֵ֖ ם־הַנָּקִ֛ עַרְתָּ֧ דַֽ ינְךָ֖ עָלָ֑יו וּבִֽ 13 לֹֽא־תָח֥וֹס עֵֽ

ךְ: ס לָֽ
אשֹׁנִ֑ים  רִֽ בְל֖וּ  גָּֽ אֲשֶׁ֥ר  עֲךָ֔  רֵֽ גְּב֣וּל  תַסִּיג֙  14 לֹ֤א  ששי 

ן לְךָ֖  יךָ נֹתֵ֥ רֶץ אֲשֶׁר֙ יְהָֹוה֣ אֱלֹהֶ֔ ל בָּאָ֕ תְךָ֙ אֲשֶׁ֣ר תִּנְחַ֔ חֲלָֽ בְּנַֽ
הּ: ס לְרִשְׁתָּֽ



� A CLOSER LOOK �
[continued...] in the messianic future indicates 
that the permission the Torah grants the blood 
avenger to kill the inadvertent murderer out-
side the city of refuge is not a concession to hu-
man barbarity, but is valid and just. As we have 
noted, inadvertent sins reflect the presence of 
some deep-seated evil; thus, if, by Divine provi-
dence, someone commits an inadvertent mur-
der, it indicates that he or she suffers from some 

serious inner moral flaw that requires drastic 
treatment—either death or living in exile under 
the threat of death for a protracted period. As 
we have seen, the Torah makes use of several 
methods of capital punishment; here, it decrees 
that capital punishment be administered by the 
blood avenger, or in his absence, a proxy ap-
pointed by the court.115 
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111. Above, 6:5.  112. Above, 5:30, 10:12, 22.  113. Leviticus 19:17.  114. Leviticus 19:13.  

9 (provided that you safeguard this commandment completely by studying how 
to perform it properly, enabling you to then indeed perform it properly—namely 
the commandment that I am commanding you today: to love God, your God,111 
and to walk in His ways for all time112), you must add three more cities for your-
self in those territories, in addition to these three in Canaan,
10 so that the innocent blood of the unintentional murderer not be shed by the 
avenger of the slain person in the midst of your land that God, your God, is giv-
ing you for an inheritance, which would make you guilty collectively of having 
shed this blood.
There will thus eventually be nine cities of refuge: three to the west of the Jordan 
River, three in the territory I have already assigned to the tribes of Reuben and Gad 
and to half of the tribe of Manasseh, and three in the territory of Ammon, Moab, 
and Edom.
11 But if a man hates his fellow, and as a result of this hatred lies in wait for him, 
rises up against him, and intentionally strikes him mortally, and he flees to one 
of these cities,
12 the elders of his city must send emissaries and have them take him from there 
and deliver him into the hand of the blood-avenger, that he may die.
13 You must not pity him, regretting to kill another Jew besides the one that he 
has already killed. You must rather, in this way, eliminate the injustice caused by 
the shedding of the blood of the innocent murder victim from Israel, and it will 
go well for you.
From such a case you can see how transgressing a minor prohibition leads a per-
son to transgress a more serious prohibition: at first, the murderer transgressed the 
prohibition against hating one’s fellow;113 this led him to transgress the prohibition 
against murder.

Theft
Sixth Reading 14 You must not push your neighbor’s landmark, which your pre-
decessors have erected as border markers, back into his territory in order to in-
crease the size of your own territory—for this is robbery. You have already been 
told not to rob in general,114 so this prohibition makes you doubly liable to pun-
ishment. This double injunction applies, however, only in your land-inheritance 
that you can bequeath to your offspring, in the land that God, your God, is giv-
ing you to possess. Outside of the Promised Land, such behavior does not incur 
double punishment.


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126. Job 19:26.  127. Midrash Tehilim 103:1; Vayikra Rabbah 4:8; Berachot 10a.  128. Zohar 3:86a.  129. Below, 30:19.  

נַיִם,  תּוֹרָה שְׁ בַּ ל "עֵד" שֶׁ נָה אָב: כָּ 15  עֵד אֶחָד. זֶה בָּ
את.  רַט לְךָ בּוֹ "אֶחָד": לְכָל עָוֹן וּלְכָל חַטָּ ן פֵּ א אִם כֵּ אֶלָּ
לִהְיוֹת חֲבֵרוֹ נֶעֱנָשׁ עַל עֵדוּתוֹ, לֹא עֹנֶשׁ גּוּף וְלֹא עֹנֶשׁ 
לִי  ן  תֶּ לַחֲבֵרוֹ:  אָמַר  בוּעָה,  לִשְׁ הוּא  קָם  אֲבָל  מָמוֹן. 
וְעֵד  לוּם.  כְּ בְיָדִי  לְךָ  אֵין  לוֹ:  אָמַר  הִלְוִיתִיךָ.  שֶׁ מָנָה 
נֵי  שְׁ י  פִּ עַל  בַע לוֹ:  ָ לְהִשּׁ ב  חַיָּ יֶּשׁ לוֹ —  שֶׁ מֵעִיד  אֶחָד 
לְבֵית  לְחוּ  וְיִשְׁ רֶת  אִגֶּ בְּ עֵדוּתָם  בוּ  כְתְּ יִּ שֶׁ וְלֹא  עֵדִים. 
נִים:   יָּ הַדַּ וּבֵין  הָעֵדִים  ין  בֵּ מָן  רְגְּ תֻּ עֲמֹד  יַּ שֶׁ וְלֹא  ין,  דִּ
ה  הַזֶּ הָעֵד  הוּסַר  שֶׁ אֵינוֹ,  שֶׁ בָר  דָּ סָרָה.  בּוֹ  16  לַעֲנוֹת 

נוּ  עִמָּ וַהֲלֹא  אָמְרוּ לָהֶם:  שֶׁ גוֹן  כְּ הַזֹּאת,  ל הָעֵדוּת  מִכָּ
נֵי  שְׁ 17  וְעָמְדוּ  לוֹנִי:   פְּ מָקוֹם  בְּ הַיּוֹם  אוֹתוֹ  הֱיִיתֶם 
עֵדוּת  אֵין  שֶׁ ד  וְלִמֵּ ר,  מְדַבֵּ תוּב  הַכָּ עֵדִים  בְּ ים.  הָאֲנָשִׁ
ר  אֲשֶׁ ד:  מְעֻמָּ עֵדוּתָן  לְהָעִיד  רִיכִין  צְּ שֶׁ ד  וְלִמֵּ ים,  נָשִׁ בְּ
ין: לִפְנֵי ה'. יְהִי דוֹמֶה לָהֶם  עֲלֵי הַדִּ לָהֶם הָרִיב. אֵלּוּ בַּ
קֶרֶב אֱלֹהִים  אֱמַר24: "בְּ נֶּ קוֹם, שֶׁ אִלּוּ עוֹמְדִין לִפְנֵי הַמָּ כְּ
מוּאֵל  שְׁ דוֹרוֹ כִּ ח בְּ מִים הָהֵם. יִפְתָּ יָּ ר יִהְיוּ בַּ פֹּט": אֲשֶׁ יִשְׁ

בוֹד:   ה לִנְהוֹג בּוֹ כָּ דוֹרוֹ, צָרִיךְ אַתָּ בְּ

לְכָל  גְבַר  בִּ חַד  סָהִיד  יְקוּם  15 לָא 
י יֶחֱטֵי  כָל חֵטְא דִּ עֲוָיָן וּלְכָל חוֹבִין בְּ
רֵין סָהֲדִין אוֹ עַל מֵימַר  עַל מֵימַר תְּ
מָא:  תְגָּ פִּ ם  יִתְקַיַּ סָהֲדִין  לָתָא  תְּ
גְבָר  בִּ קַר  שְׁ סָהִיד  יְקוּם  16 אֲרֵי 
17 וִיקוּמוּן  סַטְיָא:  בֵהּ  לְאַסְהָדָא 
יְיָ  קֳדָם  ינָא  דִּ י לְהוֹן  דִּ גֻּבְרַיָּא  רֵין  תְּ
יוֹמַיָּא  י יְהוֹן בְּ נַיָּא דִּ הֲנַיָּא וְדַיָּ קֳדָם כָּ

הָאִנּוּן: 

and testify to the absolute transcendence of God’s 
essence. To explain: no testimony per se is required 
in order to prove the existence of the immanent Di-
vine power that sustains creation; it is enough for 
us to contemplate the order and operation of nature 
to deduce that such a power exists. In Job’s words, 
“By [contemplating] my flesh, I behold God”126—
just as the soul fills and animates the body, so must 
there be a Divine energy that fills and animates the 
universe.127 No testimony is even required to sub-
stantiate the existence of the transcendent Divine 
power that brings reality into being; just as the 
mind accepts the reality of immanent Divinity, it 
understands that that Divinity cannot be the fullest 
expression of God’s potential. Intellect itself con-
cludes that there must be an aspect of Divinity that 
transcends our intellect, that lies beyond our ken.
What does require testimony is the notion that 
God’s essence is totally abstract, that it is beyond 
not only our ability to understand but our ability 
to conceive. The veracity of this notion must be es-
tablished by “witnesses” because there is no logical 
imperative that this should be the case.
There are two types of witnesses to this notion:128 
attesting and testifying. The Torah refers to “heaven 
and earth” as God’s testifying witnesses.129 Rela-
tive to individual human beings, heaven and earth 
evince infinity. The heavenly bodies exist “eternal-

ly,” that is, not exhibiting any discernible change 
throughout the generations, and although the indi-
vidual creatures of earth do not live forever, their 
species persist “forever,” that is, again, without 
any discernible change throughout the generations. 
Thus, heaven and earth testify that there is a (rela-
tively) infinite power embedded within creation, 
and since all creation is created by God, this rela-
tive infinity must derive from a true infinity within 
God, indicating that there is an aspect of God that is 
infinitely beyond our ability to conceive.
The Torah’s attesting witnesses to the inconceiv-
able nature of God’s essence are the Jewish people. 
Whereas heaven and earth only testify to God’s 
infinity, the Jewish people attest this infinity, i.e., 
they actualize it, so to speak. By studying the Torah 
and performing God’s commandments, the Jewish 
people introduce the ineffability of God’s essence 
into the physical world, paradoxically accomplish-
ing the categorically impossible feat of expressing 
what is by nature inexpressible in this finite world.
Herein lies the subtle difference between the tes-
timony offered by heaven and earth and the at-
testation offered by the Jewish people. While the 
testimony of heaven and earth does indeed allow 
the world to appreciate God’s infinity, it does not 
necessarily imply that the universe cannot exist 
apart from God. In contrast, the attestation of God’s 

את  וּלְכָל־חַטָּ֔ לְכָל־עָוֹן֙  ישׁ  בְּאִ֗ ד  אֶחָ֜ ד  עֵ֨ 15 לֹֽא־יָקוּם֩ 

י  עַל־פִּ֥ א֛וֹ  ים  עֵדִ֗ שְׁנֵי֣  י |  עַל־פִּ֣ יֶחֱֽטָ֑א  אֲשֶׁ֣ר  טְא  בְּכָל־חֵ֖
ישׁ  בְּאִ֑ ס  ד־חָמָ֖ עֵֽ י־יָק֥וּם  16 כִּֽ ר:  דָּבָֽ יָק֥וּם  ים  ה־עֵדִ֖ שְׁלֹשָֽׁ
אֲשֶׁר־לָהֶ֥ם  ים  אֲנָשִׁ֛ שְׁנֵי־הָֽ מְד֧וּ  17 וְעָֽ ה:  סָרָֽ בּ֖וֹ  עֲנ֥וֹת  לַֽ
הְי֖וּ  יִֽ אֲשֶׁ֥ר  ים  פְטִ֔ וְהַשֹּׁ֣ הֲנִים֙  הַכֹּֽ לִפְנֵי֤  יְהָֹוה֑  לִפְנֵי֣  יב  הָרִ֖

ם:  ים הָהֵֽ בַּיָּמִ֥

24.  תהלים פב, א. 
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116. Above, 17:6; Numbers 35:31.  117. Above, 17:6.  118. Exodus 20:7; Above, 5:11, 6:13, 10:20.  119. Rashi on v. 17, below.  120. Sha-
vuot 30a.  121. Ketubot 2:6, 72a; Yevamot 39b; Bava Kama 114b, etc.  122. Rashi on v. 15, above, and v. 18, below.  123. Rashi on v. 19, 
below.  124. See above, 17:9.  125. Above, 17:9.  

15 The matter must be confirmed by the testimony 
of two witnesses: There are two types of witness-
es in Jewish law: attesting witnesses, who must be 
present when a particular legal procedure occurs 
in order for it to be considered legally valid; and 
testifying witnesses, whose purpose is to testify in 
court that they have witnessed some act, thereby 
substantiating its factualness. An example of the 
first type of witnesses is those that must be present 
at a wedding ceremony or at divorce proceedings in 
order for these to be valid; an example of the second 

type of witnesses is the case described in this verse: 
witnesses to a crime.

Thus, the implication of the words “the matter must 
be confirmed” in this verse changes subtly when 
applied to either of these two types of witnesses. In 
the first case, they mean “the procedure will be con-
sidered legally valid”; in the second case, they mean 
“the act will be considered to have happened.”

The spiritual analogues of these two types of wit-
nesses are the two types of witnesses that attest to 

Testimony; Perjury
15 You have been taught that a minimum of two witnesses are required to establish 
guilt in capital cases.116 The same rule applies to most non-capital offenses: One 
single witness must not be empowered to rise up against any person accused of 
a crime and implicate him for any iniquity or for any sin, regarding any sin that 
he or she may commit. Rather, the matter of someone’s innocence or guilt must 
be confirmed by the testimony of at least two witnesses. Similarly, you have been 
taught that in capital cases,117 the testimonies of the witnesses combine to form one 
testimony, which therefore cannot be disqualified by showing that the witnesses 
could not have witnessed the events unless this can be demonstrated for all of the 
witnesses, whether the defendant is being indicted by the testimony of two wit-
nesses or by the testimony of three or any greater number of witnesses. This same 
rule generally applies to non-capital cases.
The exception is that the testimony of one witness may be used to obligate a person 
accused of a monetary liability to swear that he has no such liability. The gravity of 
having to swear118 will presumably deter him from lying.
Witnesses must testify in person, orally, and not through an interpreter. Only adult 
males are admissible as formal witnesses in legal cases119 (since forcing a woman 
to testify publicly would be considered disrespectful120), with certain exceptions.121

16 If two122 corrupt witnesses rise up against a man to bear untenable testimony 
against him, and the defendant has been sentenced by virtue of that testimony but 
has not yet been punished for his alleged crime,123 and then two other witnesses 
testify that the first pair could not have possibly witnessed this crime,
17 the two original witnesses must stand trial themselves.
(When witnesses testify, as well as when the two litigants between whom the con-
troversy exists state their cases, they must stand to do so. Furthermore, they must 
consider themselves as if they were standing before God Himself when they stand 
before the priests124 and the judges and conduct themselves accordingly, and—as 
you have been taught125—they must accept the authority of the priests and judges 
who will be in office at that time even if they cannot compare with the priests and 
judges who came before them.)
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139. Above, 4:35.  140. Likutei Sichot, vol. 19, pp. 188-196. 

25.  מכות ה, ב. 26.  ויקרא כא, ט. 27.  תהלים קיט, קכא. 28.  שופטים ו, טז. 29.  שמות טו, יט. 

אוֹתָם,  ין  זִמִּ הַמְּ י  פִּ עַל  הֵיטֵב.  ֹפְטִים  הַשּׁ 18  וְדָרְשׁוּ 
ה  דְרִישָׁ בִּ ם  לַהֲזִמָּ אִים  הַבָּ אֶת  וְחוֹקְרִים  בּוֹדְקִים  שֶׁ
"עֵד",  אֱמַר  נֶּ שֶׁ מָקוֹם  ל  כָּ קֶר.  שֶׁ עֵד  וְהִנֵּה  וּבַחֲקִירָה: 
ר  אֲשֶׁ ר זָמַם. וְלֹא "כַּ אֲשֶׁ ר:  19  כַּ תוּב מְדַבֵּ נַיִם הַכָּ שְׁ בִּ
לַעֲשׂוֹת  נֶהֱרָגִין:  אֵין   — הָרְגוּ  אָמְרו25ּ:  אן  מִכָּ ה",  עָשָׂ
זוֹמְמֵי  עַל  ד  לִמֵּ "לְאָחִיו"?  לוֹמַר  לְמוּד  תַּ מַה  לְאָחִיו. 
מִיתַת הַבּוֹעֵל  א כְּ רֵפָה, אֶלָּ שְׂ אֵינָן בִּ הֵן נְשׂוּאָה, שֶׁ בַת כֹּ
רֵף" — הִיא  שָּׂ תִּ אֵשׁ  בָּ אֱמַר26: "הִיא  נֶּ שֶׁ בְחֶנֶק,  הִיא  שֶׁ
ר זָמַם  אֲשֶׁ אן "לְאָחִיו" — כַּ וְלֹא בוֹעֲלָהּ. לְכָךְ נֶאֱמַר כָּ
לַאֲחוֹתוֹ.  לַעֲשׂוֹת  זָמַם  ר  אֲשֶׁ כַּ וְלֹא  לְאָחִיו,  לַעֲשׂוֹת 
לְאִישׁ  ה  ָ אִשּׁ תוּב  הַכָּ וָה  הִשְׁ מִיתוֹת  אָר  שְׁ כָל  בְּ אֲבָל 
הֱעִידוּהָ  שֶׁ גוֹן  כְּ אִישׁ,  זוֹמְמֵי  כְּ נֶהֱרָגִין  ה  ָ אִשּׁ וְזוֹמְמֵי 
נֶהֱרָגִין   — ת  בָּ ַ הַשּׁ אֶת  לָה  חִלְּ שֶׁ פֶשׁ,  הַנֶּ אֶת  הָרְגָה  שֶׁ
שׁ  יֵּ מָקוֹם שֶׁ א בְּ אן אֲחוֹתוֹ אֶלָּ לֹּא מִעֵט כָּ מִיתָתָהּ. שֶׁ בְּ

וְיִרָאוּ.  מְעוּ  מִיתַת הַבּוֹעֵל:  20  יִשְׁ בְּ הֶן הֲזָמָה  בָּ לְקַיֵּם 
נֶהֱרָגִין  וּפְלוֹנִי  לוֹנִי  פְּ אִישׁ  הַכְרָזָה:  רִיכִין  צְּ שֶׁ אן  מִכָּ
ן  עַיִן. מָמוֹן. וְכֵן "שֵׁ ין:  21  עַיִן בְּ בֵית דִּ הוּזַמּוּ בְּ עַל שֶׁ
תוּב יְצִיאַת  לְחָמָה. סָמַךְ הַכָּ י תֵצֵא לַמִּ ן" וְגוֹ':  1  כִּ שֵׁ בְּ
יוֹצֵא  אֵבֶר  ר  מְחֻסַּ אֵין  שֶׁ לְךָ  לוֹמַר  לְכָאן,  מִלְחָמָה 
ט  פַּ מִשְׁ יתָ  עָשִׂ אִם  לְךָ,  לוֹמַר  אַחֵר:  בָר  דָּ לְמִלְחָמָה. 
ה נוֹצֵחַ.  לְחָמָה אַתָּ צֵא לַמִּ אִם תֵּ ה מֻבְטָח שֶׁ צֶדֶק, אַתָּ
ל  בַּ וָצֶדֶק,  ט  פָּ מִשְׁ יתִי  "עָשִׂ אוֹמֵר27:  הוּא  וִד  דָּ וְכֵן 
אוֹיְבִים, אַל  עֵינֶיךָ כְּ קָי": עַל אֹיְבֶךָ. יִהְיוּ בְּ יחֵנִי לְעֹשְׁ נִּ תַּ
עֵינַי  י לֹא יְרַחֲמוּ עָלֶיךָ: סוּס וָרֶכֶב. בְּ רַחֵם עֲלֵיהֶם, כִּ תְּ
יתָ אֶת מִדְיָן  סוּס אֶחָד, וְכֵן הוּא אוֹמֵר28: "וְהִכִּ ם כְּ לָּ כֻּ
רְעֹה":  י בָא סוּס פַּ אִישׁ אֶחָד", וְכֵן הוּא אוֹמֵר29: "כִּ כְּ

עֵינַי אֵינוֹ רָב:   עֵינֶיךָ הוּא רָב, אֲבָל בְּ ךָ. בְּ עַם רַב מִמְּ

וְהָא  יָאוֹת  נַיָּא  יָּ דַּ עוּן  18 וְיִתְבְּ
אַסְהֵד  קְרָא  שִׁ סָהֲדָא  קַר  שְׁ סָהִיד 
מָא  כְּ לֵהּ  דוּן  19 וְתַעְבְּ אֲחוּהִי:  בַּ
י  וּתְפַלֵּ לַאֲחוּהִי  ד  לְמֶעְבַּ יב  ִ חַשּׁ דִי 
אֲרוּן  תַּ ינָךְ: 20 וּדְיִשְׁ בִישׁ מִבֵּ עָבֵיד דְּ
יוֹסְפוּן  וְלָא  וְיִדְחֲלוּן  מְעוּן  יִשְׁ
א הָדֵין  מָא בִישָׁ פִתְגָּ כְּ ד עוֹד  לְמֶעְבַּ
א  נַפְשָׁ עֵינָךְ  תְחוּס  21 וְלָא  ינָךְ:  בֵּ
א  נָּ שִׁ עֵינָא  חֲלַף  עֵינָא  א  נַפְשָׁ חֲלַף 
רַגְלָא  יְדָא  חֲלַף  יְדָא  א  נָּ שִׁ חֲלַף 
תִפּוֹק  20:1 אֲרֵי  רַגְלָא:  חֲלַף 
דְבָבָךְ  עֲלֵי  בַּ עַל  קְרָבָא  חָא  לְאַגָּ
ךְ  מִנָּ י  סַגִּ עַם  ין  וּרְתִכִּ סוּסָוָן  וְתֶחֱזֵי 
אֱלָהָךְ  יְיָ  אֲרֵי  הוֹן  מִנְּ תִדְחַל  לָא 
מֵאַרְעָא  קָךְ  אַסְּ דְּ ךְ  סַעְדָּ בְּ מֵימְרֵהּ 

דְמִצְרָיִם: 

infinity expressed by our study of the Torah and 
fulfillment of the commandments implies explicitly 
that God’s existence is the only true existence, that 
all other forms of existence are contingent upon His 
and that “nothing exists besides Him.”139

These two types of witness are reflected in the dif-
ferent ways we can approach our Divine mission 
in life. Most aspects of this mission make perfect 
sense, and therefore, a cursory reflection on the 
nature of human life, at most, is required to mo-
tivate us to dedicate ourselves to this mission en-

thusiastically. Furthermore, even the occasional 
need for self-sacrifice can for the most part be well-
understood logically, since logic can admit that it 
is sometimes necessary to override logic, resorting 
to supra-logical means to accomplish logical ends. 
But the highest form of dedication to our Divine 
mission is unlimited, unconditional self-sacrifice 
that ignores logic altogether. Such self-sacrifice can 
only stem from the sense of self-identification with 
God that is wholly beyond the ability of the intel-
lect to conceive.140 

קֶר  שֶׁ֖ ד  הָעֵ֔ קֶר֙  ד־שֶׁ֨ עֵֽ וְהִנֵּה֤  ב  הֵיטֵ֑ ים  פְטִ֖ הַשֹּֽׁ רְשׁ֥וּ  18 וְדָֽ

יו  לְאָחִ֑ עֲשׂ֣וֹת  לַֽ ם  זָמַ֖ אֲשֶׁ֥ר  כַּֽ ל֔וֹ  יתֶם  19 וַֽעֲשִׂ֣ יו:  בְאָחִֽ עָנָה֥ 

אוּ וְלֹא־ ים יִשְׁמְע֣וּ וְיִרָ֑ ךָ: 20 וְהַנִּשְׁאָרִ֖ ע מִקִּרְבֶּֽ עַרְתָּ֥ הָרָ֖ וּבִֽ

21 וְלֹ֥א  ךָ:  בְּקִרְבֶּֽ הַזֶּה֖  ע  הָרָ֛ כַּדָּבָ֥ר  ע֗וֹד  עֲשׂ֜וֹת  לַֽ פוּ  יֹסִ֨

גֶל  רֶ֥ בְּיָד֖  יָד֥  ן  בְּשֵׁ֔ ן  שֵׁ֣ יִן֙  בְּעַ֨ עַ֤יִן  פֶשׁ  בְּנֶ֗ נֶפֶ֣שׁ  �֑ךָ  עֵינֶ תָח֖וֹס 

גֶל: ס בְּרָֽ

ם  כֶב֙ עַ֚ יתָ ס֤וּס וָרֶ֨ רָאִ֜ ךָ וְֽ יְבֶ֗ ה עַל־אֹֽ א לַמִּלְחָמָ֜ י־תֵצֵ֨ 20:1 כִּֽ

עַלְךָ֖  ךְ הַמַּֽ יךָ֙ עִמָּ֔ י־יְהָֹוה֤ אֱלֹהֶ֨ א מֵהֶ֑ם כִּֽ ב מִמְּךָ֔ לֹ֥א תִירָ֖ רַ֣

יִם:  רֶץ מִצְרָֽ מֵאֶ֥
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Deuteronomy 19:18-20:1 

130. Leviticus 21:9.  131. Sanhedrin 89a.  132. See Exodus 21:24; Leviticus 24:20.  133. Above, 7:2.  134. Exodus 23:31-33; Numbers 
33:52-53.  135. Detailed in Numbers 34:1-12.  136. Exodus 28:30; Numbers 27:21; above, 18:22.  137. Likutei Sichot, vol. 14, pp. 80-81, 
and note 18 there.  138. Likutei Sichot, vol. 14, p. 80.  

18 The judges must investigate thoroughly, and if it is indeed determined that the 
witnesses are false witnesses, because they testified falsely against their brother,
19 then you must do to them what they plotted to do to their brother; you must 
thus eliminate this evil from your midst. An exception to this rule is if they ac-
cused a priest’s married daughter of adultery; in such a case, the false witnesses 
must suffer the punishment that would have been given to her alleged paramour 
(death by strangulation) rather than that which would have been given to her 
(death by burning).130 
20 You must announce the sentence of these false witnesses publicly, so that those 
who remain—i.e., all other potential witnesses131—will listen and fear, and thus 
they will no longer continue to commit any such evil thing among you.
21 You must not have pity on the false witnesses but exact from them the same 
punishment that would have been exacted from the defendant had he or she been 
declared guilty: the perjuring witnesses must pay with their lives for having 
caused the accused party to be sentenced to lose his life; they must pay the ac-
cused full monetary compensation for the loss of an eye if he was sentenced to pay 
monetary compensation for having caused the loss of an eye, and likewise—the 
monetary compensation of a tooth for a tooth, of a hand for a hand, and of a foot 
for a foot. In these latter cases, the false witnesses must pay the defendant the dif-
ference between the price the supposed victim would have commanded on the 
slave market before and after suffering the damage the defendant was accused of 
inflicting on him.132

Preparations for War
20:1 As you know, when you enter the Land of Israel, you are obligated to wage 
war against its present occupants, either killing them133 or driving them out of the 
land.134 If, at some future point, you deem it necessary to expand the borders of 
the Promised Land,135 you may, after consulting with God through His prophets 
or the urim and tumim,136 wage an optional war against your neighbors. In either 
case, when you go out to war, whether it be an obligatory or optional war,137 you 
must bear in mind that since you are contending against your enemies, who will 
show you no mercy if you fall into their hands, you must likewise not show them 
any mercy. Furthermore, you must be confident that God will assist you in your 
confrontation with them: If138 you see the enemy armies, then see them as God 
does—as easy to defeat as one single horse and one single chariot. And although 
the people in the enemy’s army may appear frighteningly numerous to you, in 
God’s eyes they are not frightening at all. Thus, you must not be afraid of them, 
for God, your God, who brought you up out of Egypt, is with you. The fact that 
you are resolutely dedicated to the pursuit of justice—as evidenced by how you 
are not afraid to punish false witnesses in the cases described above—assures you 
of God’s assistance in battle.
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Sixth Reading

 RASHI 

30.  דבה"ב כח, טו. 

פָר  לְחָמָה. סָמוּךְ לְצֵאתְכֶם מִן הַסְּ קָרָבְכֶם אֶל הַמִּ 2  כְּ
וְהוּא  לְכָךְ,  שׁוּחַ  הַמָּ הֵן.  הַכֹּ שׁ  וְנִגַּ אַרְצְכֶם:  בוּל  מִגְּ
לְשׁוֹן  בִּ הָעָם.  אֶל  ר  וְדִבֶּ מִלְחָמָה":  "מְשׁוּחַ  קְרָא  הַנִּ
א  כֶם זְכוּת אֶלָּ רָאֵל. אֲפִלּוּ אֵין בָּ מַע יִשְׂ הַקֹּדֶשׁ:  3  שְׁ
יעַ אֶתְכֶם: עַל  יּוֹשִׁ ם שֶׁ דַאי אַתֶּ לְבָד, כְּ מַע בִּ קְרִיאַת שְׁ
אֵינָם  בְיָדָם  לוּ  פְּ תִּ אִם  שֶׁ אֲחֵיכֶם,  אֵלּוּ  אֵין  אֹיְבֵיכֶם. 
רָאֵל,  מִלְחֶמֶת יְהוּדָה עִם יִשְׂ מְרַחֲמִים עֲלֵיכֶם, אֵין זוֹ כְּ
מוֹת,  בְשֵׁ בוּ  נִקְּ ר  אֲשֶׁ ים  הָאֲנָשִׁ קֻמוּ  "וַיָּ אֱמַר30:  נֶּ שֶׁ
לָל,  ָ הַשּׁ מִן  ישׁוּ  הִלְבִּ יהֶם  מַעֲרֻמֵּ וְכָל  בְיָה,  ִ בַשּׁ חֲזִיקוּ  וַיַּ
וַיְנַהֲלוּם  וַיְסֻכוּם  קוּם  שְׁ וַיַּ אֲכִלוּם  וַיַּ נְעִלוּם  וַיַּ ם  שֻׁ לְבִּ וַיַּ
מָרִים  הַתְּ עִיר  יְרֵחוֹ  וַיְבִיאוּם  ל,  כּוֹשֵׁ לְכָל  חֲמֹרִים  בַּ
ם  א עַל אֹיְבֵיכֶם אַתֶּ שׁוּבוּ שֹׁמְרוֹן", אֶלָּ אֵצֶל אֲחֵיהֶם וַיָּ
לְבַבְכֶם  יֵרַךְ  אַל  לְחָמָה:  לַמִּ קוּ  הִתְחַזְּ לְפִיכָךְ  הוֹלְכִים, 
אַזְהָרוֹת  ע  אַרְבַּ עַרְצוּ.  תַּ וְאַל  זוּ  חְפְּ תַּ וְאַל  ירְאוּ  תִּ אַל 
ין: מְגִיפִין  לְכֵי הָאֻמּוֹת עוֹשִׂ מַּ עָה דְבָרִים שֶׁ נֶגֶד אַרְבָּ כְּ
קוֹל  מִיעַ  לְהַשְׁ דֵי  כְּ לָזֶה,  זֶה  ן  ישָׁ לְהַקִּ דֵי  כְּ רִיסֵיהֶם  תְּ

סוּסֵיהֶם  בְּ וְרוֹמְסִים  וְיָנוּסוּ,  ן  נֶגְדָּ כְּ שֶׁ אֵלּוּ  זוּ  חְפְּ יַּ שֶׁ
רְסוֹת  פַּ עֲטַת  שַׁ קוֹל  מִיעַ  לְהַשְׁ אוֹתָם  וּמַצְהִילִין 
וּמִינֵי  וֹפָרוֹת  שּׁ בַּ וְתוֹקְעִין  קוֹלָם,  בְּ וְצוֹוְחִין  סוּסֵיהֶם, 
אַל  סוּסִים:  הֲלוֹת  מִצַּ לְבַבְכֶם.  יֵרַךְ  אַל  קוֹל:  מִיעֵי  מַשְׁ
רָנוֹת:  זוּ. מִקּוֹל הַקְּ חְפְּ רִיסִין: וְאַל תַּ פַת הַתְּ ירְאוּ. מֵהַגָּ תִּ
י ה' אֱלֹהֵיכֶם וְגוֹ'. הֵם  וָחָה:  4  כִּ עַרְצוּ. מִקּוֹל הַצְּ וְאַל תַּ
נִצְחוֹנוֹ  אִים בְּ ם בָּ ר וָדָם, וְאַתֶּ שָׂ ל בָּ נִצְחוֹנוֹ שֶׁ אִים בְּ בָּ
לְיָת, מֶה הָיָה  ל גָּ נִצְחוֹנוֹ שֶׁ אוּ בְּ ים בָּ תִּ לִשְׁ ל מָקוֹם. פְּ שֶׁ
כֶם. זֶה מַחֲנֵה הָאָרוֹן:   סוֹפוֹ? נָפַל וְנָפְלוּ עִמּוֹ: הַהֹלֵךְ עִמָּ
5  וְלֹא חֲנָכוֹ. לֹא דָר בּוֹ, "חִנּוּךְ" לְשׁוֹן הַתְחָלָה: וְאִישׁ 
נֶפֶשׁ הוּא זֶה:  6  וְלֹא  ל עַגְמַת  וְדָבָר שֶׁ יַחְנְכֶנּוּ.  אַחֵר 
טְעוּנִין  רוֹת  הַפֵּ שֶׁ הָרְבִיעִית,  נָה  ָ שּׁ בַּ פְדָאוֹ  לֹא  לוֹ.  חִלְּ
מִים  דָמִים וְלֶאֱכֹל הַדָּ לָן בְּ לַיִם, אוֹ לְחַלְּ ירוּשָׁ לְאָכְלָן בִּ
יָמוּת,  ן  פֶּ יָשׁוּב  לְחָמָה.  מִּ בַּ יָמוּת  ן  7  פֶּ לַיִם:   ירוּשָׁ בִּ

יָּמוּת:   דַאי הוּא שֶׁ הֵן כְּ מַע לְדִבְרֵי הַכֹּ אִם לֹא יִשְׁ שֶׁ

קְרָבָא  חָא  לְאַגָּ מִקְרַבְכוֹן  כְּ 2 וִיהֵי 
א:  עַמָּ עִם  ל  וִימַלֵּ הֲנָא  כַּ וְיִתְקְרִיב 
אַתּוּן  רָאֵל  יִשְׂ מַע  שְׁ לְהוֹן  3 וְיֵימַר 
קְרָבָא  חָא  לְאַגָּ דֵין  יוֹמָא  מִתְקָרְבִין 
כוֹן  לִבְּ יְזוּעַ  לָא  דְבָבֵיכוֹן  עֲלֵי  בַּ עַל 
וְלָא  הֲתוּן  תִתְבַּ וְלָא  תִדְחֲלוּן  לָא 
יְיָ  4 אֲרֵי  דָמֵיהוֹן:  מִקֳּ בְרוּן  תִתַּ
חָא  לְאַגָּ קֳדָמֵיכוֹן  ר  מְדַבַּ דִּ אֱלָהֲכוֹן 
דְבָבֵיכוֹן  עֲלֵי  בַּ עִם  קְרָב  לְכוֹן 
סָרְכַיָּא  לוּן  5 וִימַלְּ יַתְכוֹן:  לְמִפְרַק 
י  דִּ בְרָא  גַּ מַאן  לְמֵימַר  א  עַמָּ קֳדָם 
יְהַךְ  חַנְכֵהּ  וְלָא  א  חַדְתָּ בֵיתָא  בְנָא 
חָא  אַגָּ לְמָא יְמוּת בְּ וִיתוּב לְבֵיתֵהּ דִּ
הּ: 6 וּמַאן  קְרָבָא וּגְבַר אָחֳרָן יַחְנְכִנֵּ
אַחֲלֵהּ  וְלָא  רְמָא  כַּ נְצִיב  י  דִּ בְרָא  גַּ
יְמוּת  לְמָא  דִּ לְבֵיתֵהּ  וִיתוּב  יְהַךְ 
הּ:  נֵּ יְחַלִּ אָחֳרָן  וּגְבַר  קְרָבָא  חָא  אַגָּ בְּ
תָא וְלָא  י אֵרַס אִתְּ בְרָא דִּ 7 וּמַאן גַּ
לְמָא  דִּ לְבֵיתֵהּ  וִיתוּב  יְהַךְ  נַסְבַהּ 
אָחֳרָן  וּגְבַר  קְרָבָא  חָא  אַגָּ בְּ יְמוּת 

הּ:  בִנַּ יִסְּ

אֶל־ וְדִבֶּ֥ר  ן  הַכֹּהֵ֖ וְנִגַּשׁ֥  ה  אֶל־הַמִּלְחָמָ֑ ם  רָבְכֶ֖ כְּקָֽ ה  2 וְהָיָ֕

הַיּ֛וֹם  ים  קְרֵבִ֥ ם  אַתֶּ֨ ל  יִשְׂרָאֵ֔ ע  שְׁמַ֣ אֲלֵהֶם֙  ר  3 וְאָמַ֤ ם:  הָעָֽ

ירְא֧וּ  אַל־תִּֽ ם  לְבַבְכֶ֗ ךְ  אַל־יֵרַ֣ יְבֵיכֶ֑ם  עַל־אֹֽ ה  לַמִּלְחָמָ֖

ם  אֱלֹֽהֵיכֶ֔ יְהָֹוה֣  י  4 כִּ֚ ם:  מִפְּנֵיהֶֽ עַרְצ֖וּ  וְאַל־תַּֽ ל־תַּחְפְּז֛וּ  וְאַֽ

ם:  יעַ אֶתְכֶֽ ם לְהוֹשִׁ֥ יְבֵיכֶ֖ ךְ עִמָּכֶ֑ם לְהִלָּחֵ֥ם לָכֶ֛ם עִם־אֹֽ הֹלֵ֖ הַֽ

ר  אֲשֶׁ֨ ישׁ  י־הָאִ֞ מִֽ לֵאמֹר֒  אֶל־הָעָ֣ם  טְרִים֮  הַשֹּֽׁ 5 וְדִבְּר֣וּ 

פֶּן־יָמוּת֙  לְבֵית֑וֹ  ב  וְיָשֹׁ֣ ךְ  יֵלֵ֖ חֲנָכ֔וֹ  וְלֹ֣א  יִת־חָדָשׁ֙  בַֽ בָּנָה֤ 

ע  נָטַ֥ ר  אֲשֶׁ֨ ישׁ  י־הָאִ֞ 6 וּמִֽ נּוּ:  יַחְנְכֶֽ ר  אַחֵ֖ ישׁ  וְאִ֥ ה  בַּמִּלְחָמָ֔

ה  בַּמִּלְחָמָ֔ פֶּן־יָמוּת֙  לְבֵית֑וֹ  ב  וְיָשֹׁ֣ ךְ  יֵלֵ֖ חִלְּל֔וֹ  וְלֹ֣א  רֶם֙  כֶּ֨

שׂ אִשָּׁה֙ וְלֹ֣א  ר אֵרַ֤ ישׁ אֲשֶׁ֨ י־הָאִ֞ נּוּ: 7 וּמִֽ ר יְחַלְּלֶֽ ישׁ אַחֵ֖ וְאִ֥

ר  ישׁ אַחֵ֖ וְאִ֥ ה  ב לְבֵית֑וֹ פֶּן־יָמוּת֙ בַּמִּלְחָמָ֔ וְיָשֹׁ֣ ךְ  יֵלֵ֖ הּ  לְקָחָ֔

נָּה:  יִקָּחֶֽ
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Deuteronomy 20:2-7 

141. Rashi on v. 1, above.  142. Leviticus 19:24-25.  

2 However, you must first ensure that all those who are exempt from military ser-
vice are either released from conscription or not conscripted in the first place. First-
ly, anyone lacking a limb or organ is exempt.141 Secondly, all those who may not be 
able to summon their full courage in battle must not be allowed to fight. Therefore, 
when you—that is, those of you who have been conscripted into military service—
are about to cross the border of the territory you control and approach the battle-
field, the priest who has been designated and anointed with oil for the purpose of 
addressing the soldiers must approach and speak to the people. He must deliver 
this address in Hebrew.
3 He must say to them as follows: ‘Even if you have no collective merit other than 
that earned by reciting Hear, O Israel!—the Shema—twice a day, God will still help 
you. Today you are approaching the battle against your enemies. If they capture 
you, they will not show you mercy. Therefore, summon your courage for battle. 
You must not let your hearts become faint when you hear the neighing of their 
horses and the trampling of their horses’ hooves! You must not be afraid when 
you hear the clanging of their shields! You must not be alarmed when you hear 
the blast of their trumpets! And you must not be terrified of them when you hear 
their shouts!
4 For whereas they rely solely on human prowess, you have the protection of God, 
your God; He is the one who accompanies you, as evidenced by the continued 
presence of the Ark of the Covenant in the middle of your encampments and trek-
king formation. You may therefore confidently rely on Him to fight for you against 
your enemies, and to save you from them.’
5 The priest must then say the following in an undertone, and the law-enforcement 
officials must afterward speak to the people, saying out loud what the priest just 
said in an undertone: ‘Has anyone built a new house but has not yet inaugurated 
it by beginning to live in it? If so, he must go and return to his house, lest he die in 
the war and another man inaugurate it.’ The soldier’s anxiety over this possibility 
will prevent him from summoning his full courage in battle.
6 The priest—again in an undertone, followed by the officials out loud—must con-
tinue: ‘And has anyone planted a vineyard but has not yet redeemed it, that is, 
its fourth-year fruit,142 in order to eat of its fruit for the first time? If so, he must go 
and return to his house, lest he die in the war and another man redeem it.’ Here, 
too, the soldier’s anxiety over this possibility will prevent him from summoning 
his full courage in battle.
7 The priest—again in an undertone, followed by the officials out loud—must con-
tinue: ‘And has anyone betrothed a woman but has not yet taken her as a wife? 
If so, he must go and return to his house, lest he die in the war and another man 
take her in his stead.’ Once again, the soldier’s anxiety over this possibility will 
prevent him from summoning his full courage in battle.
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Seventh Reading

 RASHI 

147. Below, v. 16.  148. See Rashi on Sotah 35b, s.v. VeKatvu Milematah. 

אן "וְיָסְפוּ"? מוֹסִיפִין  ה נֶאֱמַר כָּ ֹטְרִים. לָמָּ 8  וְיָסְפוּ הַשּׁ
מַע  מִיעַ מִן "שְׁ ר וּמַשְׁ הֵן מְדַבֵּ הַכֹּ הֵן, שֶׁ בְרֵי הַכֹּ זֶה עַל דִּ
נִי  וְשֵׁ הָאִישׁ"  "וּמִי  אֶתְכֶם",  יעַ  "לְהוֹשִׁ עַד  רָאֵל"  יִשְׂ
שׁוֹטֵר  וְזֶה,  מִיעַ,  מַשְׁ וְשׁוֹטֵר  ר  מְדַבֵּ הֵן  כֹּ  — י  לִישִׁ וּשְׁ
י עֲקִיבָא  בָב. רַבִּ רֵא וְרַךְ הַלֵּ מִיעַ: הַיָּ ר וְשׁוֹטֵר מַשְׁ מְדַבֵּ
לְחָמָה  רֵי הַמִּ קִשְׁ אֵינוֹ יָכוֹל לַעֲמֹד בְּ מָעוֹ, שֶׁ מַשְׁ אוֹמֵר: כְּ
רֵא  לִילִי אוֹמֵר: הַיָּ י יוֹסֵי הַגְּ לוּפָה. רַבִּ וְלִרְאוֹת חֶרֶב שְׁ
יִת  לְתָה לוֹ תּוֹרָה לַחֲזֹר עַל בַּ יָדוֹ, וּלְכָךְ תָּ בְּ מֵעֲבֵרוֹת שֶׁ
עֲבֵרוֹת  בִיל  שְׁ בִּ הַחוֹזְרִים  עַל  לְכַסּוֹת  ה,  ָ וְאִשּׁ וְכֶרֶם 
וְהָרוֹאֵהוּ  עֲבֵרָה,  עֲלֵי  בַּ הֵם  שֶׁ יָבִינוּ  לֹּא  שֶׁ יָדָם,  בְּ שֶׁ
אֵרַשׂ  רֶם אוֹ  כֶּ נָטַע  יִת אוֹ  בַּ נָה  בָּ א  מֶּ שֶׁ חוֹזֵר, אוֹמֵר: 
פְנֵיהֶם  מִלִּ פִין  זַקָּ עֲמִידִין  מַּ שֶׁ צְבָאוֹת.  רֵי  9  שָׂ ה:   ָ אִשּׁ
מִי  וְכָל  ידֵיהֶם,  בִּ רְזֶל  בַּ ל  שֶׁ ילִים  ִ וְכַשּׁ אַחֲרֵיהֶם,  וּמִלְּ

שׁוֹקָיו.  אֶת  חַ  לְקַפֵּ יָדוֹ  בְּ הָרְשׁוּת   — לַחֲזֹר  רוֹצֶה  שֶׁ
עֲרָכָה לִזְקֹף  קְצֵה הַמַּ בִּ נֵי אָדָם עוֹמְדִים  בְּ פִין" —  "זַקָּ
לְחָמָה  הַמִּ אֶל  שׁוּבוּ  דְבָרִים:  בִּ קָם  וּלְחַזְּ הַנּוֹפְלִים  אֶת 
י תִקְרַב אֶל  ת נְפִילָה נִיסָה:  10  כִּ חִלַּ תְּ וְלֹא תָנוּסוּ, שֶׁ
פֹרָשׁ  מְּ מוֹ שֶׁ ר, כְּ תוּב מְדַבֵּ מִלְחֶמֶת הָרְשׁוּת הַכָּ עִיר. בְּ
ל  ה לְכָל הֶעָרִים הָרְחֹקֹת" וְגוֹ':  11  כָּ עֲשֶׂ ן תַּ עִנְיָן: "כֵּ בָּ
בְעָה  ִ מִשּׁ בָהּ  מוֹצֵא  ה  אַתָּ אֲפִלּוּ  בָהּ.  מְצָא  הַנִּ הָעָם 
מָם: לָמַס  אי לְקַיְּ ַ ה רַשּׁ יתָ לְהַחֲרִימָם, אַתָּ צְטַוִּ נִּ אֻמּוֹת שֶׁ
עְבּוּד:  12  וְאִם  ים וְשִׁ לוּ עֲלֵיהֶם מִסִּ קַבְּ יְּ וַעֲבָדוּךָ. עַד שֶׁ
תוּב  הַכָּ מִלְחָמָה.  ךָ  עִמְּ תָה  וְעָשְׂ ךְ  עִמָּ לִים  תַשְׁ לֹא 
חֵם  לְהִלָּ סוֹפָהּ  ךָ,  עִמְּ לִים  תַשְׁ לֹא  אִם  שֶׁ רְךָ,  מְבַשֶּׂ
לְהַרְעִיבָהּ  אַף  עָלֶיהָ.  וְצַרְתָּ  וְתֵלֵךְ:  ה  יחֶנָּ נִּ תַּ אִם  ךָ  בְּ

חֲלוּאִים:   וּלְהַצְמִיאָהּ וְלַהֲמִיתָהּ מִיתַת תַּ

א  לָא עִם עַמָּ 8 וְיוֹסְפוּן סָרְכַיָּא לְמַלָּ
וּתְבִיר  דָחֵל  דְּ בְרָא  גַּ מַאן  וְיֵימְרוּן 
ר  א יְהַךְ וִיתוּב לְבֵיתֵהּ וְלָא יִתְבַּ לִבָּ
ד  הּ: 9 וִיהֵי כַּ לִבֵּ א דַאֲחוֹהִי כְּ יָת לִבָּ
א  עַמָּ עִם  לָא  לְמַלָּ סָרְכַיָּא  צוּן  יְשֵׁ
א:  עַמָּ רֵישׁ  בְּ חֵילָא  נֵי  רַבָּ וִימַנּוּן 
חָא  לְאַגָּ א  לְקַרְתָּ תִקְרַב  10 אֲרֵי 
לָם:  שְׁ ין דִּ קְרָבָא עֲלַהּ וְתִקְרֵי לַהּ מִלִּ
ח  וְתִפְתַּ ךְ  עֲנִנָּ תַּ לָם  שְׁ אִם  11 וִיהֵי 
הּ יְהוֹן  כַח בַּ תְּ א דְיִשְׁ ל עַמָּ לָךְ וִיהֵי כָּ
12 וְאִם  ךְ:  וְיִפְלְחֻנָּ ין  מִסִּ קֵי  מַסְּ לָךְ 
ךְ קְרָב  ד עִמָּ ךְ וְתַעְבֵּ לֵם עִמָּ לָא תַשְׁ

וּתְצוּר עֲלַהּ: 

ישׁ  י־הָאִ֤ מִֽ מְר֗וּ  וְאָֽ אֶל־הָעָם֒  לְדַבֵּ֣ר  טְרִים֮  הַשֹּֽׁ 8 וְיָסְֽפ֣וּ 

אֶת־לְבַ֥ב  יִמַּ֛ס  וְלֹ֥א  לְבֵית֑וֹ  ב  וְיָשֹׁ֣ ךְ  יֵלֵ֖ ב  הַלֵּבָ֔ ךְ  וְרַ֣ הַיָּרֵא֙ 

אֶל־הָעָ֑ם  לְדַבֵּ֣ר  ים  טְרִ֖ הַשֹּֽׁ כְּכַלֹּ֥ת  9 וְהָיָה֛  כִּלְבָבֽוֹ:  יו  אֶחָ֖

ם: ס אשׁ הָעָֽ י צְבָא֖וֹת בְּרֹ֥ קְד֛וּ שָׂרֵ֥ וּפָֽ

יהָ  ם עָלֶי֑הָ וְקָרָ֥אתָ אֵלֶ֖ יר לְהִלָּחֵ֖ י־תִקְרַ֣ב אֶל־עִ֔ שביעי 10 כִּֽ

ה כָּל־ ה לָ֑ךְ וְהָיָ֞ תְחָ֖ עַנְךָ֔ וּפָֽ לְשָׁלֽוֹם: 11 וְהָיָה֙ אִם־שָׁל֣וֹם תַּֽ

12 וְאִם־לֹ֤א  וַֽעֲבָדֽוּךָ:  ס  לָמַ֖ לְךָ֛  הְי֥וּ  יִֽ הּ  הַנִּמְצָא־בָ֗ הָעָ֣ם 

יהָ:  ה וְצַרְתָּ֖ עָלֶֽ ה עִמְּךָ֖ מִלְחָמָ֑ שְׂתָ֥ ךְ וְעָֽ תַשְׁלִים֙ עִמָּ֔



11 If it responds to you with peace and opens up its gates to you, the terms are 
that all the people found therein both become tributary to you and serve you; 
they are not allowed to accept only one of these conditions. Even if you find there 
members of the seven nations whom you are commanded to exterminate,147 you 
may, in this case, allow them to live and become your servants.148

12 If the city does not make peace with you on these terms, you can be certain 
that it will eventually wage war against you if you leave it unconquered. You 
must therefore besiege it, and, if necessary, starve its inhabitants, make them 
suffer thirst, and kill them by spreading mortal diseases among them, until they 
surrender.
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143. Above, v. 3.  144. Likutei Sichot, vol. 9, pp. 121-127.  145. Rashi on 24:5, below.  146. Likutei Sichot, vol. 14, pp. 78-82. 

8 The priest having finished his address, the officials must then add the following 
to the priest’s words, and speak to the people and say, ‘Is there anyone who is 
fearful and fainthearted—being afraid to do battle? If so, he must go and return 
to his house, so as not to cause the heart of his brothers to melt as his heart has 
melted.’ Fear is the most crucial reason for exemption from military service, since 
its contagiousness could enervate the entire army, and as such, it should have been 
announced first. But instead, it is announced last, in order to include those who 
become struck by fear only at the last minute, just before going into battle.
From another perspective, this final reason for exemption from service is addressed 
specifically and exclusively to those who are afraid that their sins will outweigh 
their merits, rendering them unworthy of Divine protection. In this context, when 
the priest announced at the outset that the soldiers must not be afraid of battle,143 
those who were nonetheless afraid understood that if they cannot meet this condi-
tion they must return home, and no further exemption was necessary for them. 
God then excused the owner of a new house, the owner of a new vineyard, and the 
betrothed man from military service—not because they are subject to any anxiety 
that would undermines their ability to engage in combat, but so as not to embar-
rass the sinners from deserting the front, since their departure could be attributed 
to their belonging to one of the other three categories. In each of these three cases, 
the expression ‘lest he die in the war’ means that if such a soldier does not return 
from the front—because he thinks that his situation in no way undermines his abil-
ity to fight—he deserves to die in battle for not obeying the priest. The reason that 
the announcement regarding fear is pronounced last, in this context, is in order to 
protect the sinners: were it to be announced first, everyone else would see these 
people preparing already at that point to leave the battlefield, thus defeating the 
whole purpose of exempting the other three categories of soldiers.144

In any case, after the priests and officials finish their declarations, those who are 
exempted from combat duty leave the front and return home. Nonetheless, they 
are still required to supply the troops with water or food and repair the roads, as 
necessary.145

9 When the officials finish speaking to the people, they must appoint officers 
over the legions to stand at the head and at the rear of the people. It will be the 
job of these officers to deter deserters, encouraging them by saying, “Return to the 
battle and do not flee, for flight will lead to defeat!” and threatening to cut off their 
legs should they attempt to desert.

Laying Siege
Seventh Reading 10 If, in the course of an optional war,146 you approach a city to 
wage war against it, you must first propose peace to it according to the following 
terms:


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הָאָמוּר  ל  כָּ יתָ  עָשִׂ אִם  יָדֶךָ.  בְּ אֱלֹהֶיךָ  ה'  13  וּנְתָנָהּ 
טַף  אַף  ף.  14  וְהַטַּ יָדֶךָ:   בְּ נוֹתְנָהּ  ה'  שֶׁ סוֹף  עִנְיָן,  בָּ
זְכוּרָהּ"  ל  כָּ אֶת  יתָ  "וְהִכִּ מְקַיֵּם  אֲנִי  וּמָה  זְכָרִים,  ל  שֶׁ
י:   שִׁ רְגָּ הַגִּ אֶת  לְרַבּוֹת  ךָ.  צִוְּ ר  אֲשֶׁ 17  כַּ דוֹלִים:   גְּ בַּ  —
תְשׁוּבָה  עָשׂוּ  אִם  הָא  דוּ.  יְלַמְּ לֹא  ר  אֲשֶׁ 18  לְמַעַן 
נַיִם:  שְׁ 19  יָמִים.  לָם:   לְקַבְּ אי  ַ רַשּׁ ה  אַתָּ רִין,  וּמִתְגַיְּ
ל  רוֹת שֶׁ אן אָמְרוּ: אֵין צָרִין עַל עַיָּ ה. מִכָּ לֹשָׁ ים. שְׁ רַבִּ

פּוֹתֵחַ  ד שֶׁ ת. וְלִמֵּ בָּ ַ ה יָמִים קֹדֶם לַשּׁ לֹשָׁ ְ חוֹת מִשּׁ גּוֹיִם פָּ
אוֹמֵר31:  הוּא  וְכֵן  יָמִים,  ה  לֹשָׁ שְׁ אוֹ  נַיִם  שְׁ לוֹם  שָׁ בְּ
הָרְשׁוּת  וּבְמִלְחֶמֶת  נָיִם".  שְׁ יָמִים  צִקְלָג  בְּ וִד  דָּ ב  שֶׁ "וַיֵּ
שׁ  מֵּ י" מְשַׁ דֶה. הֲרֵי "כִּ י הָאָדָם עֵץ הַשָּׂ ר: כִּ תוּב מְדַבֵּ הַכָּ
נֵס  דֶה לְהִכָּ א הָאָדָם עֵץ הַשָּׂ מָּ ילְמָא" — שֶׁ לְשׁוֹן "דִּ בִּ
וְצָמָא  רָעָב  יִסּוּרֵי  בְּ ר  לְהִתְיַסֵּ נֶיךָ,  מִפָּ צוֹר  הַמָּ תוֹךְ  בְּ

חִיתֶנּוּ:   שְׁ ה תַּ י הָעִיר, לָמָּ אַנְשֵׁ כְּ

ידָךְ וְתִמְחֵי  הּ יְיָ אֱלָהָךְ בִּ 13 וְיִמְסְרִנַּ
חָרֶב:  דְּ ם  לְפִתְגָּ כוּרַהּ  דְּ ל  כָּ יָת 
וּבְעִירָא  וְטַפְלָא  יָּא  נְשַׁ 14 לְחוֹד 
עֲדָאַהּ  ל  כָּ א  בְקַרְתָּ יְהֵי  י  דִּ וְכֹל 
בּוֹז לָךְ וְתֵיכוּל יָת עֲדָאָה דְסָנְאָךְ  תִּ
ד  עְבֵּ תַּ ן  15 כֵּ לָךְ:  אֱלָהָךְ  יְיָ  יְהַב  י  דִּ
לַחֲדָא  ךְ  מִנָּ רְחִיקָן  י  דִּ קִרְוַיָּא  לְכָל 
ין:  ין אִנִּ רְוֵי עַמְמַיָּא הָאִלֵּ י לָא מִקִּ דִּ
ין  הָאִלֵּ עַמְמַיָּא  רְוֵי  מִקִּ 16 לְחוֹד 
אַחֲסָנָא  לָךְ  יָהֵב  אֱלָהָךְ  יְיָ  י  דִּ
17 אֲרֵי  מְתָא:  נִשְׁ ל  כָּ תְקַיֵּם  לָא 
וֶאֱמֹרָאֵי  אֵי  חִתָּ רִנּוּן  תְגַמְּ רָא  גַמָּ
וִיבוּסָאֵי  אֵי  חִוָּ אֵי  וּפְרִזָּ נַעֲנָאֵי  כְּ
דִיל  18 בְּ אֱלָהָךְ:  יְיָ  דָךְ  פַקְּ דִי  מָא  כְּ
כֹל  כְּ ד  לְמֶעְבַּ יַתְכוֹן  פוּן  יַלְּ לָא  י  דִּ
לְטַעֲוַתְהוֹן  עֲבָדוּ  י  דִּ תּוֹעֲבַתְהוֹן 
19 אֲרֵי  אֱלָהֲכוֹן:  יְיָ  קֳדָם  וּתְחוֹבוּן 
יאִין  סַגִּ יוֹמִין  א  קַרְתָּ עַל  תְצוּר 
הּ לָא  שַׁ חָא קְרָבָא עֲלַהּ לְמִכְבְּ לְאַגָּ
עֲלוֹהִי  לַאֲרָמָא  אִילָנַהּ  יָת  ל  תְחַבַּ
לָא  וְיָתֵהּ  יכוּל  תֵּ הּ  מִנֵּ אֲרֵי  רְזְנָא  גַּ
א אִילַן חַקְלָא  תְקוּץ אֲרֵי לָא כֶאֱנָשָׁ

צְיָרָא:  דָמָךְ בִּ לְמֵעַל מִקֳּ

remain in the water, but they can migrate from one 
body of water to another. In contrast, it is much 
harder to successfully transplant a plant. This is 
particularly evident with respect to trees, which 
remain alive and develop from year to year. Their 
ability to not only weather the changing seasons but 
thrive despite them bespeaks their strong connec-
tion to their life-source. Similarly, the emotions are 
more deeply rooted in the soul than is the intellect. 
They are therefore at the same time more fixed and 
more compelling than the intellect, which can flit 
from conclusion to new conclusion like an animal 
can move from place to place.

Therefore, it is specifically our emotions that betray 
how developed a human being we have become. 
Anyone can be gifted with superior intelligence or 
talent, but truly refined emotions are achieved only 
through dedicated efforts at self-betterment.
The sign that a person has attained some level of 
emotional maturity is that he or she has consciously 
decided to shed childlike self-absorption and be-
come of some use to the world. The allegory for this 
maturity is the fruit-bearing tree. Unlike a barren 
tree, which merely impresses us with its stately 
presence or offers us shade (for which it sacrifices 
nothing), the fruit-bearing tree provides us with 

הּ  אֶת־כָּל־זְכוּרָ֖ וְהִכִּיתָ֥  ךָ  בְּיָדֶ֑ יךָ  אֱלֹהֶ֖ יְהָֹוה֥  13 וּנְתָנָהּ֛ 

ר  אֲשֶׁ֨ וְכֹל֩  ה  וְהַבְּהֵמָ֜ ף  וְהַטַּ֨ ים  נָּשִׁ֠ הַ֠ ק  14 רַ֣ רֶב:  לְפִי־חָֽ
יךָ  יְבֶ֔ כַלְתָּ֙ אֶת־שְׁלַ֣ל אֹֽ ז לָ֑ךְ וְאָֽ הּ תָּבֹ֣ יר כָּל־שְׁלָלָ֖ הְיֶה֥ בָעִ֛ יִֽ
ים  לְכָל־הֶ֣עָרִ֔ עֲשֶׂה֙  תַּֽ 15 כֵּ֤ן  ךְ:  לָֽ יךָ  אֱלֹהֶ֖ יְהָֹוה֥  ן  נָתַ֛ אֲשֶׁ֥ר 
נָּה:  לֶּה הֵֽ י הַגּֽוֹיִם־הָאֵ֖ עָרֵ֥ ד אֲשֶׁ֛ר לֹא־מֵֽ ת מִמְּךָ֖ מְאֹ֑ רְחֹקֹ֥ הָֽ
לְךָ֖  ן  נֹתֵ֥ יךָ  יְהָֹוה֣ אֱלֹהֶ֔ לֶּה אֲשֶׁר֙  הָאֵ֔ עַמִּים֙  הָֽ י  עָרֵ֤ מֵֽ ק  16 רַ֗

ם  חֲרִימֵ֗ תַּֽ ם  חֲרֵ֣ 17 כִּי־הַֽ ה:  כָּל־נְשָׁמָֽ תְחַיֶּה֖  לֹ֥א  חֲלָ֑ה  נַֽ
אֲשֶׁ֥ר צִוְּךָ֖  י כַּֽ י וְהַיְבוּסִ֑ חִוִּ֖ י הַֽ עֲנִי֣ וְהַפְּרִזִּ֔ אֱמֹרִי֙ הַכְּנַֽ י וְהָֽ חִתִּ֤ הַֽ
עֲשׂ֔וֹת  לַֽ ר לֹֽא־יְלַמְּד֤וּ אֶתְכֶם֙  עַן אֲשֶׁ֨ יךָ: 18 לְמַ֗ יְהָֹוה֥ אֱלֹהֶֽ
יהָֹוה֥  לַֽ ם  וַֽחֲטָאתֶ֖ לֵאלֹֽהֵיהֶ֑ם  עָשׂ֖וּ  אֲשֶׁ֥ר  ם  תּֽוֹעֲבֹתָ֔ כְּכֹל֙ 

ם: ס אֱלֹֽהֵיכֶֽ
הּ  הִלָּחֵ֧ם עָלֶי֣הָ לְתָפְשָׂ֗ ים לְֽ ים רַבִּ֜ י־תָצ֣וּר אֶל־עִיר֩ יָמִ֨ 19 כִּֽ

ל  תֹאכֵ֔ נּוּ  מִמֶּ֣ י  כִּ֚ ן  גַּרְזֶ֔ עָלָיו֙  חַ  לִנְדֹּ֤ אֶת־עֵצָהּ֙  ית  לֹֽא־תַשְׁחִ֤
מִפָּנֶי֖ךָ  א  לָבֹ֥ ה  הַשָּׂדֶ֔ עֵץ֣  אָדָם֙  הָֽ י  כִּ֤ ת  תִכְרֹ֑ לֹ֣א  וְאֹת֖וֹ 

בַּמָּצֽוֹר: 
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149. Likutei Sichot, vol. 14, p. 83, note 25.  150. Above, 7:2.  151. Numbers 21:21; above, 2:26-27; Likutei Sichot, vol. 14, p. 82.  152. Li-
kutei Sichot, vol. 14, p. 82, note 24.  153. Likutei Sichot, vol. 14, pp. 79-81.  154. Numbers 13:20.  

19 Is the tree of the field a man: The wording of 
this phrase in Hebrew allows it to be understood 
not only as a question but also as a statement (“Man 
is a tree of the field”), and indeed, the Torah has 
already metaphorically referred to a righteous indi-
vidual as a tree.154

The principal way in which a tree serves as a meta-
phor for a human being is that just as a tree grows 
and produces fruit, so are we expected to mature 
and be productive in life.
Of all the constituents of the human being that ex-
hibit growth and maturation, the one capable of do-

ing so most strikingly is our emotions: our likes and 
dislikes, our aspirations and dreams. When gov-
erned and trained by our intellect—the character-
istic that elevates us above the other three natural 
kingdoms (inanimate, vegetable, and animal)—our 
emotions can mature so dramatically that they bear 
almost no resemblance to the infantile or base emo-
tions we felt as children.

Furthermore, what distinguishes the plant king-
dom from other forms of life is that plants must 
always be connected to their source of vitality—the 
earth—in order to remain alive. True, fish must 

13 If you indeed offer this city peace and then besiege it if it refuses, God, your 
God, will deliver it into your hands, and you must then kill all its adult males 
by the sword.
14 However, the women, the children, the livestock, and everything that is in the 
city—all its spoils—you may take for yourself, and thus you will consume the 
spoils of your enemies that God, your God, will have given you.
15 You must do likewise to all the cities that are far from you, i.e., outside your 
borders, which are not one of the cities of these seven nations currently occupy-
ing the Promised Land.
16 It is only with regard to any of the cities of these seven peoples occupying 
the Promised Land, which God, your God, is giving you as an inheritance, 
that you must not allow any soul within them to live once you have begun to 
besiege them.149

17 Rather, you must utterly destroy them—the Hittites, the Amorites, the Ca-
naanites, the Perizites, the Hivites, the Jebusites, and the Girgashites, as God, 
your God, has commanded you150—
18 in order that they not teach you to act in accordance with all their abomina-
tions that they have performed for their deities, whereby you would be sinning 
against God, your God. If, however, members of these nations forsake their idola-
trous ways and convert to Judaism, you may accept them and allow them to live.
Before beginning to besiege them, however, you may propose peace to them—just 
as I did to Sichon151—although you are not required to do so, as you are in the case 
of an optional war.152

19 Returning to the laws of besieging a city outside the Promised Land: If153 you 
besiege such a city, you must begin the siege more than two days before the Sab-
bath, and repeat your offer of peace a few times during this period before you 
undertake to wage war against it in order to capture it. You must not destroy its 
fruit trees by wielding an ax against them, for since you may eat from them, you 
must not cut them down. Is the tree of the field a man, who is able to come into 
the besieged city, fleeing from you? Since it is not, you should not punish it.
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לְךָ:   פוּפָה  כְּ הֵא  תְּ שֶׁ רִדּוּי,  לְשׁוֹן  הּ.  רִדְתָּ 20  עַד 
סַנְהֶדְרֵי  אֵלּוּ  זְקֵנֶיךָ,  בִּ שֶׁ מְיֻחָדִים  זְקֵנֶיךָ.  2  וְיָצְאוּ 

הֶעָרִים  אֶל  שׁוֹכֵב:  הֶחָלָל  שֶׁ קוֹם  מִמָּ וּמָדְדוּ.  גְדוֹלָה: 
ר סְבִיבֹת הֶחָלָל. לְכָל צַד, לֵידַע אֵיזוֹ קְרוֹבָה:   אֲשֶׁ

ע אֲרֵי לָא אִילַן  תִדַּ 20 לְחוֹד אִילָן דְּ
וּתְקוּץ  ל  חַבַּ תְּ יָתֵהּ  הוּא  מֵיכַל  דְּ
הִיא  י  דִּ א  קַרְתָּ עַל  כַרְקוֹמִין  וְתִבְנֵי 
הּ:  שַׁ תִכְבְּ דְּ עַד  קְרָבָא  ךְ  עִמָּ עָבְדָא 
אַרְעָא  בְּ קְטִילָא  כַח  תְּ יִשְׁ 21:1 אֲרֵי 
יְיָ אֱלָהָךְ יָהֵב לָךְ לְמֵירְתַהּ רְמִי  י  דִּ
קַטְלֵהּ:  מַאן  אִתְיְדַע  לָא  חַקְלָא  בְּ
חוּן  וְיִמְשְׁ נָיךְ  וְדַיָּ סָבָיךְ  קוּן  2 וְיִפְּ

י סַחֲרָנוּת קְטִילָא:  לְקִרְוַיָּא דִּ

is nourished by the tree proper, and it is for that 
reason that the permissibility of cutting down the 
entire tree depends on the presence or absence of 
fruit. Allegorically, the tree proper represents ab-
stract intellect, which, because it is not concerned 
with the implications of its conclusions, does not di-
rectly affect the emotions; whereas the parts of the 
tree from which the fruit directly grows represent 
concrete intellect, which directly affects the growth 
and maturation of the emotions.
The concrete intellect, although directly responsible 
for the development of the emotions, is insufficient 
in two regards: firstly, being so closely allied to the 
emotions, they can easily resist it. For example, 
when we are in an indifferent mood, our emotions 
can remain unimpressed by the efforts of the con-
crete intellect to steer them in the proper direction. 
Similarly, the concrete intellect can sometimes be 
influenced by the emotions instead of influencing 
them: our predisposition toward a particular emo-
tion can prevail upon the intellect to rationalize that 
emotion.
Secondly, even when the concrete intellect does suc-
ceed in refining the emotions, it cannot transform 
them totally, since it remains tied to them. It has 
applied itself too intimately to the specifics of the 
particular emotion on which it is focused to enable 
it to transform that emotion altogether.
The abstract intellect, in contrast, is not vulnerable 
to these pitfalls. Being removed from the emotions, 
it can be neither easily resisted by them nor influ-
enced by them. By the same token, being removed 
from any particular emotion, it can easily transform 
it, transplanting it, so to speak, into a totally differ-
ent context.
This dichotomy also characterizes the inner and 
outer dimensions of the Torah. The exoteric dimen-

sion of the Torah, which is garbed in the issues and 
phenomena of the material world, can sometimes 
fail to refine us properly, and even when it does, it 
does not transform us into the Godly human beings 
we are meant to become. The esoteric dimension of 
the Torah, in contrast, abstracted from the material 
context of this world, cannot but refine us; further-
more, it is uniquely suited to transforming us by 
revealing our intrinsic Divine potential to manifest 
our innate holiness.158

2 The Sanhedrin must go out: It can be readily un-
derstood why the court of the nearest city must be 
involved in the ritual of atonement for an unwit-
nessed murder: as part of the ritual itself, the judges 
must absolve themselves of any guilt of having not 
given him proper escort. Why, however, must the 
Sanhedrin, whose seat is in Jerusalem, trouble itself 
to travel to some far-flung outpost to participate in 
the ritual? What fault is it of theirs that this crime 
occurred?
The Midrash159 answers that, indeed, the Sanhedrin 
is responsible for the moral education of the nation; 
thus, they are quite responsible for such a crime, 
even if indirectly. This is a clear lesson for any of 
us who are in a position of influence: we must not 
be content to merely dispatch the tasks associated 
with our position; we must utilize our influence for 
the moral edification of the widest public possible.
Allegorically, the “slain” person out in the “field” 
is anyone who is a victim of either his own or soci-
ety’s secular-materialist outlook, which cuts him off 
from the Torah, our source of true life and vitality. 
If anyone might question of what concern such an 
individual should be to those fortunate enough not 
to have fallen victim to such an outlook, the Torah 
here tells us otherwise. The Sanhedrin itself must 
assume responsibility for such a person, and the 

אֹת֥וֹ  ה֔וּא  אֲכָל֙  מַֽ לֹא־עֵץ֤  י  כִּ֣ ע  אֲשֶׁר־תֵּדַ֗ עֵץ֣  ק  20 רַ֞

עֹשָׂ֧ה  וא  אֲשֶׁר־הִ֨ עַל־הָעִיר֙  מָצ֗וֹר  וּבָנִי֣תָ  תָּ  וְכָרָ֑ ית  תַשְׁחִ֖
הּ: פ ה עַ֥ד רִדְתָּֽ עִמְּךָ֛ מִלְחָמָ֖

ן לְךָ֙  יךָ נֹתֵ֤ אֲדָמָה֙ אֲשֶׁר֩ יְהָֹוה֨ אֱלֹהֶ֜ ל בַּֽ י־יִמָּצֵ֣א חָלָ֗ 21:1 כִּֽ

זְקֵנֶי֖ךָ  2 וְיָצְֽא֥וּ  הוּ:  הִכָּֽ י  מִ֥ ע  נוֹדַ֖ לֹ֥א  ה  בַּשָּׂדֶ֑ ל  נֹפֵ֖ הּ  לְרִשְׁתָּ֔
ל:  חָלָֽ ת הֶֽ ר סְבִיבֹ֥ ים אֲשֶׁ֖ דְדוּ֙ אֶל־הֶ֣עָרִ֔ יךָ וּמָֽ פְטֶ֑ וְשֹֽׁ
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155. Numbers 35:33-34; above, 19:13.  156. Likutei Sichot, vol. 24, p. 127, note 59.  157. Likutei Sichot, vol. 4, pp. 1114-1119, vol. 24, 
pp. 115-120. 

nourishment and delight at its own expense.
In this context, the Torah’s prohibition against cut-
ting down fruit-bearing trees, together with the 
permission it grants us to fell barren trees, may be 
interpreted to mean that we should take care to seek 
instruction and inspiration from people who are not 
only intelligent and talented but who have made it a 
point to utilize their gifts for the greater good.
The emotions’ deeper rootedness in the soul as 
compared to the intellect’s is also reflected in the 
collective psychology of the Jewish people. We owe 
our commonality to our shared ancestry, being the 
descendants of Abraham, Isaac, and Jacob. As we 
have seen, the three patriarchs expressed the three 
primary Divine emotions: loving-kindness, restraint, 
and mercy. Although we do possess a unique “Jew-
ish intellect,” it is chiefly the emotions that we have 
inherited from the patriarchs that express our es-
sential connection to them.
Thus, an immediate lesson from the tree-metaphor 
is that although some of us can live our lives as 
“fish,” totally immersed in our spiritual life-source, 
i.e., learning Torah and praying, most of us live our 
lives as “trees,” exposed to the elements and having 
to weather the varying spiritual climates that char-
acterize the material world. As such, it is imperative 
that we have strong roots, i.e., that we ensure that 
we remain firmly rooted in the world of Torah and 

true to the heritage of our forefathers. By the same 
token, those of us whose lives are spent chiefly 
studying the Torah must realize that they must be 
not only “fish”—darting to and fro in the intellectu-
al sea of abstract thought—but also “trees,” steadily 
growing as they refine their emotions, so that when 
they venture forth from the incubator of Torah, they 
will remain properly spiritual oriented.

(Once we define the tree-metaphor as referring 
specifically to the emotions, we can again interpret 
this verse in its plain sense, i.e., as a question: Of 
the four synonyms for “man” used by the Torah, the 
one used in this verse [adam] specifically emphasiz-
es the superiority of the human being’s intelligence 
relative to that of other forms of life. In this context, 
this verse can be understood to mean, “Is adam a tree 
of the field?”—i.e., “Is a person’s superior intellect 
measured by the maturity of his or her emotions?” 
To which the answer is a resounding “yes!” because, 
as we have explained, the reason God granted us 
superior intellect is not to engage in intellectual ex-
ploits for their own sake but for the sake of posi-
tively influencing and refining our emotions.)157

Is the tree of the field a man: Carrying the anal-
ogy a step further, we note that fruit does not grow 
on the trunk of the tree itself, or even directly on 
its branches; it develops only out of flowers that 
bud off the tree’s branches. Nonetheless, fruit 

20 However, you may destroy and cut down any tree that you know is not a food 
tree and use its wood to build a blockade against the city that makes war with 
you, keeping the city besieged until its submission.

Unsolved Murder
21:1 As you have been told,155 criminal bloodshed creates a collective guilt that 
devolves on the entire people—and on the very land itself—and this guilt must 
be atoned for. In the case of a witnessed intentional murder, the execution of the 
murderer atones for this guilt; in the case of a witnessed unintentional murder, the 
exile of the murderer to a city of refuge (or his execution by the blood-avenger) 
atones. It now remains to explain how the guilt of bloodshed is to be atoned for in 
the case of an unsolved murder.
If a slain person be found anywhere in the land that God, your God, is giving 
you to possess, lying in the field, and it is not known who slew him,
2 your elders and judges, i.e., the Sanhedrin, must go out to the site where the 
corpse was found and measure the distance from that site to the cities surround-
ing the corpse in all directions in order to ascertain which city is closest. This city 
must then collectively assume the responsibility for atoning for the guilt caused by 
the murder,156 as follows:
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seventh Reading

 RASHI 
קוֹצֵץ  וְעָרְפוּ.  נֶעֱבַד:  לֹּא  שֶׁ ה,  קָשֶׁ אֵיתָן.  נַחַל  4  אֶל 
בֹא עֶגְלָה  רוּךְ הוּא: תָּ דוֹשׁ בָּ קוֹפִיץ. אָמַר הַקָּ הּ בְּ עָרְפָּ
אֵינוֹ  מָקוֹם שֶׁ רוֹת, וְתֵעָרֵף בְּ תָה פֵּ לֹּא עָשְׂ נָתָהּ שֶׁ ת שְׁ בַּ
יחוּהוּ  לֹּא הִנִּ ל זֶה שֶׁ ר עַל הֲרִיגָתוֹ שֶׁ רוֹת, לְכַפֵּ ה פֵּ עוֹשֶׂ
פְכֻה. וְכִי עָלְתָה עַל לֵב  רוֹת:  7  יָדֵינוּ לֹא שָׁ לַעֲשׂוֹת פֵּ
א, לֹא רְאִינוּהוּ  מִים הֵם? אֶלָּ ין שׁוֹפְכֵי דָּ ית דִּ קְנֵי בֵּ זִּ שֶׁ

הֲנִים אוֹמְרִים:  לֹא מְזוֹנוֹת וּבְלֹא לְוָיָה. וְהַכֹּ וּפְטַרְנוּהוּ בְּ
תוּב  הַכָּ ם.  הַדָּ לָהֶם  ר  פֵּ 8  וְנִכַּ רָאֵל":   יִשְׂ ךָ  לְעַמְּ ר  פֵּ "כַּ
ה  9  וְאַתָּ הֶעָוֹן:   לָהֶם  ר  יְכֻפַּ כֵן  עָשׁוּ  ֶ שּׁ מִּ שֶׁ רָם,  מְבַשְּׂ
תְעָרְפָה  נִּ שֶׁ אַחַר  הַהוֹרֵג  נִמְצָא  אִם  שֶׁ יד  מַגִּ בַעֵר.  תְּ

עֵינֵי ה'": ר בְּ שָׁ הָעֶגְלָה, הֲרֵי זֶה יֵהָרֵג, וְהוּא "הַיָּ
חסלת פרשת שופטים

לִקְטִילָא  קָרִיבָא  דְּ א  קַרְתָּ 3 וּתְהֵי 
עֶגְלַת  הַהִיא  א  קַרְתָּ סָבֵי  בוּן  וְיִסְּ
לָא  י  דִּ הּ  בַּ לַח  אִתְפְּ לָא  י  דִּ תּוֹרֵי 
א  קַרְתָּ סָבֵי  4 וְיַחֲתוּן  נִיר:  בְּ נְגִידַת 
י לָא  יָּר דִּ הַהִיא יָת עֶגְלְתָא לִנְחַל בַּ
ן  מָּ רָע וְיִנְקְפוּן תַּ הּ וְלָא יִזְדְּ לַח בֵּ אִתְפְּ
5 וְיִתְקָרְבוּן  נַחֲלָא:  בְּ עֶגְלְתָא  יָת 
נֵי לֵוִי אֲרֵי בְהוֹן אִתְרְעֵי יְיָ  הֲנַיָּא בְּ כָּ
מָא  שְׁ שׁוּתֵהּ וּלְבָרָכָא בִּ מָּ אֱלָהָךְ לְשַׁ
וְכָל  ין  דִּ ל  כָּ יְהֵי  מֵימַרְהוֹן  וְעַל  דַייָ 
א  קַרְתָּ סָבֵי  6 וְכֹל  סְגִירוּ:  שׁ  מַכְתַּ
יָת  יַסְחוּן  לִקְטִילָא  קָרִיבִין  דְּ הַהִיא 
נְקִיפָא בְנַחֲלָא:  יְדֵיהוֹן עַל עֶגְלְתָא דִּ
דָא  7 וִיתִיבוּן וְיֵימְרוּן יְדָינָא לָא אֲשַׁ
חֲזָאָה:  לָא  וְעֵינָינָא  הָדֵין  מָא  דְּ יָת 
ךְ  לְעַמָּ ר  פֵּ כַּ יֵימְרוּן  הֲנַיָּא  8 כָּ
ן חוֹבַת  י פְרַקְתָּ יְיָ וְלָא תִתֵּ רָאֵל דִּ יִשְׂ
ר  פַּ וְיִתְכַּ רָאֵל  יִשְׂ ךְ  עַמָּ גוֹ  בְּ י  זַכַּ ם  דָּ
דֵי  י אָשְׁ פַלֵּ מָא: 9 וְאַתְּ תְּ לְהוֹן עַל דְּ
ר  כָשַׁ דְּ ד  תַעְבֵּ אֲרֵי  ינָךְ  מִבֵּ י  זַכַּ דָם 

קֳדָם יְיָ:

וא  יר הַהִ֜ קְח֡וּ זִקְנֵי֩ הָעִ֨ חָלָ֑ל וְלָֽ ה אֶל־הֶֽ יר הַקְּרֹבָ֖ 3 וְהָיָה֣ הָעִ֔
ל:  בְּעֹֽ ה  שְׁכָ֖ לֹא־מָֽ אֲשֶׁ֥ר  הּ  בָּ֔ לֹֽא־עֻבַּד֙  אֲשֶׁ֤ר  ר  בָּקָ֗ עֶגְלַ֣ת 
ן  אֵיתָ֔ אֶל־נַחַ֣ל  עֶגְלָה֙  אֶת־הָֽ וא  הַהִ֤ יר  הָעִ֨ זִקְנֵי֩  דוּ  4 וְהוֹרִ֡
ה  עֶגְלָ֖ אֶת־הָֽ רְפוּ־שָׁ֥ם  וְעָֽ עַ  יִזָּרֵ֑ וְלֹ֣א  בּ֖וֹ  לֹא־יֵעָֽבֵ֥ד  אֲשֶׁ֛ר 
יךָ֙  ר יְהָֹוה֤ אֱלֹהֶ֨ ם בָּחַ֞ י בָ֗ הֲנִים֮ בְּנֵי֣ לֵוִי֒ כִּ֣ חַל: 5 וְנִגְּשׁ֣וּ הַכֹּֽ בַּנָּֽ
יב וְכָל־ הְיֶה֖ כָּל־רִ֥ ךְ בְּשֵׁ֣ם יְהָֹוה֑ וְעַל־פִּיהֶ֥ם יִֽ רְת֔וֹ וּלְבָרֵ֖ לְשָׁ֣
יִרְחֲצוּ֙  חָלָ֑ל  ים אֶל־הֶֽ וא הַקְּרֹבִ֖ יר הַהִ֔ הָעִ֣ זִקְנֵי֙  ל  גַע: 6 וְכֹ֗ נָֽ

חַל: עֲרוּפָ֥ה בַנָּֽ ה הָֽ עֶגְלָ֖ ם עַל־הָֽ אֶת־יְדֵיהֶ֔
ם  פְכוּ{ אֶת־הַדָּ֣ לֹ֤א שפכה }שָֽׁ ינוּ  יָדֵ֗ מְר֑וּ  וְאָֽ 7 וְעָנ֖וּ  מפטיר 

יתָ֙  ל אֲשֶׁר־פָּדִ֨ לְעַמְּךָ֨ יִשְׂרָאֵ֤ ה וְעֵינֵי֖נוּ לֹ֥א רָאֽוּ: 8 כַּפֵּר֩  הַזֶּ֔
ם  ל וְנִכַּפֵּ֥ר לָהֶ֖ רֶב עַמְּךָ֣ יִשְׂרָאֵ֑ י בְּקֶ֖ ם נָקִ֔ יְהָֹוה֔ וְאַל־תִּתֵּן֙ דָּ֣
עֲשֶׂ֥ה  כִּי־תַֽ מִקִּרְבֶּ֑ךָ  י  הַנָּקִ֖ ם  הַדָּ֥ תְּבַעֵר֛  ה  9 וְאַתָּ֗ ם:  הַדָּֽ

ר בְּעֵינֵי֥ יְהָֹוֽה: הַיָּשָׁ֖



צ"ז פסוקים. סלו"א סימן.
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local authorities must provide him or her with a 
proper Torah education (“food,” as the Torah is our 
spiritual sustenance) and inculcate in him or her the 
need to perform God’s commandments (“clothing,” 
as the commandments protect us from spiritual 

coldness and shield us from negative influences). 
Following their example, we too must do our ut-
most to see to the physical and spiritual needs of 
our brothers and sisters in distress.165

3 From the city closest to the corpse, the elders, i.e., the court, of that city must 
take a calf with which labor has never been performed and that has never drawn 
any load with a yoke,
4 and the elders of that city must bring the calf down to a virgin valley that has 
never been tilled or sown, and there in the valley, they must decapitate the calf 
with a hatchet.160 The death of the calf—too young to have borne offspring, and 
killed in a location that had never produced any yield and in a manner that dis-
qualifies it for Jewish consumption161—will atone for the death of this slain person, 
whose life was cut short before he could fulfill all his potential.162

5 The Levitic priests of that city must also approach the decapitated calf, for 
God, your God, has chosen them to serve Him and to bless the people in the 
Name of God, and by their mouth must every controversy and every dermal 
lesion be judged.163

6 All the elders of that city, who were nearest to the corpse, must wash their 
hands over the calf that was decapitated in the valley,
Maftir 7 and must declare their innocence and say, ‘Our hands did not indirectly 
shed this blood by letting this person depart from our city without proper es-
cort,164 for our eyes did not see him leave.’
8 The priests must then address God, saying, “Grant atonement for Your peo-
ple Israel, whom You have redeemed, O God, and do not lay the guilt of this 
innocent blood upon your people Israel.” Thus the bloodguilt will be atoned 
for them.
9 Nevertheless, if the murderer is later found, you must still abolish the guilt of 
innocent blood from among you by sentencing him to death and executing him, 
for you must do what is proper in the eyes of God.”



The Haftarah for parashat Shoftim is on p. 244.
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